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in Sacrifices have “‘Prajapati” as their Devata. But the Nairuktas 
say that “‘Narasansa’”’ (i.e. they treat of men) is their Devata. Or 
else (in such cases) Deva ta may be ‘‘one’s own option’’ or there 
might be many Devatas. Such practice is very common in the 
world, (that we say) that “‘Deva is Devata or Holy guest is Devata 
or father and mother are Devatas.”’ (N. VII. 4) 


(Contd. from page 80) 


(11) The Mantras which are not used in a Sacrifice, may be attri- 


(IID) 


(IV) 


(VY) 


buted to “Prdjapati,” (ie. the Lord of all beings—God.) This 
is the view of the Yajiikas. That is to say that Prajapati 
(i.e. this name of God) includes all qualities which are ex- 
pressed by different names as Agni etc. Durgacharya says :— 
“afaazal fe sarc: 0” 


But acccording to Etymologists (Nairuktas) such Mantras 
should be taken as having “Ndrdasansa’’ as their Devata. Now 
what is this Narasansa ? 


Yaska says :— “aeat area: ? an af siaaq: | afafca 
mRgeet: 1” 

According to Kathakya it is “Yajiia”, Here ‘Yajiia’? means 
God. cf: “fase: & aa: 1” 

But Sakapuni says that “Nardiansa is Agni, because Agni is a 
common name of all Devatis.” 


Dayananda here differs and offers a new interpretation of 
this word :—“atcaat= agqeafaaa:” “ie. Such Mantras have 
human beings as Devatas as they treat of men.”’ Durgacharya 
also says :—ACt: TMCAA AA A ATMA Aes” 


Or else Devata may be determined by “‘one’s own option” i.e. 
according to one’s own desire. ‘‘afa ay #Iazaat eara ’ Here 
the word “kama”? means desire or option. 


“Prayo-De vata” i.e. such stanzas can be attributed to a number 
of Devatas. The number of Devatads has never been fixed 


so far. Allrespected persons e.g. God, holy guests, father 
and mother are Devatdés. 
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Now what is the test for finding out the ‘‘Devata” of a ‘“‘“Mantra’”’ where 
the name of the Devata or its mean 
is stated (by Yaska) that in cases where no specific (mention of a Devata) is 
traceable, there the ‘‘Yajia” (in which the Mantra is used) or “its component 
part is the Devatu”. The Mantras, uscd elsewhere. than the Yajias, have 
Prajapati (i.e, God) as their Devata. This is the view of the Yajiikas. But 
there is another alternative to this (theory). The Etymologists maintain 
that these Mantras are ‘‘N@rasansas” i.e. deal with mankind or there may be 
“one’s own option or desire a Deyata”’. Human beings generally have some 
particular option or desire. There is a very common practice in the world 
in determining Devatas by (various) alternatives. In some cases, God, in 
others, Action (Karma), Mother or Father, or unexpected Holy Guest, or the 
Learned are (to be accepted as) Devatas. They are to be revered and 
respected. It must be borne in mind that they are worthy of respect because 
they are benefactors. This is the characteristic of a Devata. The Vedic 
verses have their success in Sacrifices as their main object and therefore 
they have Sacrifices ( Yajfias) as their Devatas. 

(To summarise), in the ritual portion of the Vedas (Karma-Kanda) 
Devatas can be enumerated in this way. The Mantras composed in metres 
such as Gayatri etc. where the ordinance of God is revealed, ‘“Yajfia” or its 
component parts, Prajapati,.the Creator God, men, desires, learned men, 
guests, mother, father or the preceptor. But in Yajfias, the Devatas are the 
Mantras and God only. 


Moreover, (in the Nirukta the words ‘‘Deva and Mantra’ are explained 
in the following manner) :— 


(6) ‘‘Deva is so called because he is donor or shining one or illumi- 
nator or has abode in the bright regions.’’ (HN. VII. 15) 

(7) “The (word) “Mantra’’ is (derived) from the root ./Mantr to 
ponder over (or to consult or deliberate).”’ 
“The word “‘Chandas” is (derived from the root) ¥Chad to cover 
(or to cover over, i.e. a veil)” (NM. VII. 12) 


In these citations ‘“‘Dana’’ (donation) meansto relinquish one’s own 
proprietory rights and to create proprietory rights of another over a thing; 
“Dipanam’’ means illumination, while “ Dyotanam’’ indicates precepts etc. Here 


(6) “Sat qraet Saari alaatay aearat waatla atv’ (WN. VIL. 15) 
(7) “aval aaa Oaifa grana v’ (MN. VIL 12) 


—— 


“a 
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God, learned men and human beings are called Devatas (as they donate 
gifts to others). The Sun and others (i.e. illuminaries), are called Devatas as 
they shine (Dipana) or illumine. ‘‘Dyotana’’ indicates instructions (also). 
Hence mother, father, preceptor, and the holy guest are also called Devatas. 
God is Devaas He is illuminator, of all illuminators and as He lives in the 
solar or other rays or in the Sun itself or in the Pranas (vital airs). 


This (view) is supported by the following evidence from the Katha 
Upanisad :— 


(8) ‘‘The Sun shines not there, nor the Moon and the stars, 
These lightnings shine not, much less this (earthly) fire ! 


After Him as He shines, doth every thing shine, 
This whole world is illumined with His light.” (KTU. V. 15) 


The Sun and others cannot illumine God. They shine and illumine 
after Him, Who is Self-luminous, These things have no independent light. 
Hence, God alone is one foremost Deity to Whom all adorations are due. 


In the (following) stanza from the Yajurveda :— 


(9) ‘The Sense-powers (Devas) reached not it, speeding on before.” 
(YV. XXXX. 4) 


the word ‘‘Deva’’ signifies five sense-organs and the mind. They are so called 
because they are “‘dyotakas’’ (illuminators) of all objects, truth and falsehood 
and also because they convey to us (the sensations of ) sound, touch, form, 


—_—<— 


(8) “a aa gal ata a aexaTaR 
vat facet wmftt Hescafia: 
ava avaagerfa aaq 
aeq Arar aafaajfamnfa uw’ (KTU. V. 15) 


This stanza also occurs in the Mundaka (II. 2) and Svetaiva- 
tara (VI. 14) 


(9) The complete stanza is :— 
‘qaaads aaa ala tagzar atgay Garda 
aawalsalacafa fasaaragl alafeeal eafe w(VV. XXXX. 4) 


“Unmoving, the One (Ekam) is swifter than the Mind, 

The sense-powers (Devas) reached not It, speeding on before. 
Past others running, This goes standing. 

In It, Matarisvan places action.” (YV. XXXX. 4) 
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taste and smell, The words “‘Deva’’ and ‘‘ Devaita’’ have the identical meaning. 
The word ‘‘Devata’’ is formed by adding suffix ‘Tal’ to Deva in accordance 
with the aphorism ‘‘Devat-tal” (P. V. 4.27), (ie. suffix ‘Ta!’ be added to 
the word Devyu)* without any change in the meaning. ‘‘Stuti” (praise) means 
a (faithful) description of one’s merits or defects i.e. to offer a precise and 
correct statement of things regarding their merits or demerits. For instance, 
this sword, when struck, cuts exceedingly well. It is sharp-edged and shining. 
It does not break even if it is bent down like a bow. This is a statement of 
good qualities. The sword does not possess other merits. It is a ‘Stuti” 
(praise) of the sword. 


The foregoing observation (regarding the significance of the Devaia) 
is applicable in all cases, where it occurs. But this rule is restricted to the 
‘Action-portion’ (Karma-Kanda) only. As regards the worship and knowledge- 
portions (U pasana-kanda and Jiana-kanda) and the Niskama section (i.e. 
where actions are performed without any selfish motive) of the (Karme- 
ka@nda) are concerned, the word ‘J s¢a-Deva’? denotes God ; because the 
attainment of God is prayed there. In the ‘‘Sakama section’ (i.e. where 
actions are stated to be done with some self-motive) of (Karma-kanda), Deva 
also means God as we pray to God for the accomplishment of the desired 
objects of enjoyment. This clearly establishes the difference between (Sakama 
and Niskama sections of the Karma-kanda). The (underlying) purport of 
the Vedas is that reference to God should not be omitted anywhere in them. 


The evidence (in support of this view) is furnished from the Nirukta :— 


(10) ‘“‘Because of the highly magnanimous character of the Devata (ie. 
God), His one (universal) soul is variously eulogised. Other 
Devas (mentioned in the Vedas) are only the parts (i.e. manifes- 


——= 


* ara agi” (P. V. 4.27) 


(10) “aIgraraeaarar GH Tal agar ead 1 qHeatemasey Aart: 
sagifa wafa 1 wise akATMTA: | ata Ti RaarAT- 
V4 MANTA AKA Al 2aeq FaeT wt” (NW. VII. 4) 


Dayananda has laboured here to prove that plurality of gods, 
which is being wrongly interpreted by the European scholars, is only 
emanation of the One and only One God. All pluralityis only imaginary 
—an idea, which is really already expressed clearly and distinctly in the 


following verse :— (Contd.) 
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tations) of one (Supreme) Soul. They have come into existence, 
because of His (manifold) acts. Their birth is due to that Soul. 
Their Ratha is God (i.e. the One Universal Soul). Their Asvas 
(horses) are God. Their weapons are also the same Soul. That 
Soul alone is all the Devas.” (N. VII.4) 


(That is to say) of all the Devatas which are helpful in our daily 
life, the Supreme Soul! (God) is the topmost Devata, because that One Soul is 
the Most Magnanimous i.e. He alone possesses al] qualities e.g. Almightiness 
etc, No other Devata, can claim Devata-hood before Him, because all the 
Vedas repeatedly enjoin in various ways, the adoration of only One All- 


(Contd, from page 84) 

“gi fad annafamgcal faer: a gaat ase | 

use afent ager aaecatia am arafearatg: uw” (RV. I. 164.46) 

“They call Him Indra, Mitra, Varuna, 

And Agni; He is the divine Garutman, 

To what is One, the poets (Sed-Vipras) give many a name. 

They call it Agni, Yama, Matarisven.” 

The same idea of ‘fone God” is also expressed in the following 

verse from the Rgveda :— 


“eq BF aaat araatfa 1” 
The oneness of God is clearly further described in the following 
stanzas :— 


“aaarfiaeaarleeredatgedg Azar: | 
aaa TS AZ Ra at arg: a sarafa: ww? (YV. XXXII. 1) 


‘Even He is Agni, He is Aditya, He is Vayu, Heis Candramas, 
He is Sukra, He is Brahma, He is Apas, He is Prajapati.”’ 


‘aq gift aa araaat 2a 
eagrasqaea ATA 

ama att atfaat fazafaee 

a gal: arag: gezacat w” (RV. III. 20.3) 


ie. “Many are Thy names, O Agai! Immortal, God, Divine, Ja@tavedas and 
many Charms of charmers, All-inspirer, Have they laid in Thee, Lord of 
true attendants,” 
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pervading Soul (i.e. God) who is one without a second, and is self-sufficient. 
The other Devatas which we already have enumerated or whom we shall 
enumerate later on, are figuratively the limbs of that One Universal Soul. 
They are manifestations of a small portion of His great power. Here the 
word ‘“Pratyanga”’ is formed fromthe root ./Azica with prefix Prati i.e. 
having contact with all limbs. 


These (Devatas) are Action-Born (Karma-Janmanah) because their 
birth (origin) is due to His acts. They are also called “Atma-Janmanah” as 
their birth is due to Divine Might. 


God is the ‘‘Ratha’’, i.e. the resting place (Ra t tha i.e. Ramana-sthana) 
of all these Devatas. He is their ‘‘Afva” ie. the cause of movement. He is 
their weapon by which they triumph. He is their arrows by which they 
destroy calamity. (In short) He is all in all of the Devas i.e. their generator, 
sustainer, over-lord and benefactor. Jt must be borne in mind that there 
is nothing nobler and higher than God. 


The following citations (fromthe Vedic text) are a few pieces of 
evidence to support this view :— 


(11) “The thirty three Devzs who assembie in our sacrifice (Yajfia) 
receive their shares and return (them to us) two-fold.” 
(RV. V1.2.35.1 or VIII. 27.1) 


(12) ‘“Eulogise (by) thirty three (Devas) and peace be established 
(among all created beings). God—the Lord of creature~is their 
over-lord and Controller.” (YV.XIV.31) 


(11) °& fanfa avert Zaral atgaeay 1 
faaak famdaq uw” = (RV. VI 2.35.1. or VIIL 27.1) 


This verse has differently been translated by Sayana :— 


“May the three and thirty divinities sit down upon sacred 
grass : May they accept (our offerings) and bestow upon us 
both (sorts of wealth). (RV. VIII. 27.1) 


(12) «qafeaDaategad yarerireay aarufa: | 
qzaesatagiatida wu? (YV. XIV. 31) 

Griffith translates it thus :— 
“With thirty three they praised : living beings were happy, 
Prajapati, the Supreme, in place, was over-lord.”* 
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(13) ‘*Whose riches, the thirty t hree gods constantly watch and protect ; 
who can now locate his treasures which are (secretly) guarded 
by the thirty three gods ?” (AV. X. 7.23) 


(14) ‘‘The thirty three Devas accomplish their functions (duties) in 
God’s creation (Lit. body). Only a few learned in the Vedas 
comprehend these thirty three Devas.” (AV. X. 7.27) 


(15) ‘‘He verily said : ‘these are their majestic powers that are thirty 
three Devas.’ Who are these thirty three Devas ? (They are) 


(13) “wea aafeasazar fafx car agar 
fafa aaa at ae a Yat afacaa 1” (AV, X. 7.23) 
‘‘Whose secret treasure evermore the more the three and 
thirty Gods protect ? 
Who knowth now the treasure which, O Deities, Ye watch 
and guard ? (Griffith) 

Here the word “Nidhi”? means “‘seeret treasure’’. According to Prof. 
Goldstrucker it is ‘the primitive, preserved Veda, identified with 
Skambha.”’ 

(14) “aea aafeamazar weir mar faRfar 

ara & aateamazart o& walled fag: uw” (AV. X. 7.27) 

“The three and thirty Gods within his body were disposed as 
limbs : 

Some deeply versed in Holy Lore, some know these three 
thirty Gods.” (Griffith) 

Here the phrase “ai arat fafat’ has been translated by 
Griffith as ‘were disposed as limbs’. Ludwig also shares this view. Accord- 


ing to Muir “found their several bodies,’’ but Subernman clears it as 
“distributed the limbs among them.” 


I have translated all these verses above according to Daydnanda 
whose explanation of ‘‘thirty three gods living in our bodies” is interesting 
genuine and correct. These views are given in foot-notes for comparison. 


(15) “a giara afgatt eamad aafean@ta 2a ei 1 way a 
aafeaDafecaeal aaa:, onan ext, gaqteme aafadag | 
Parga smafarsy i aaftavemfafa i” (SB. XIV. 5) 
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(16) 


(17) 


(18) 


(19) 
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eight Vasus, eleven Rudras and twelve Adityas (Suns). Thus 
(numbering) thirty one. (By adding to them) Jndra and Prajapati, 
they become thirty three.” (SB. XIV. 5) 


“What are the Vasus ? Agni (fire), Earth, Wind, Antariksa (the 
space between the earth and heaven), Aditya (the Sun), Dyaus 
(i.e. celestial region), Candramas (the Moon) and Naksatras 
(stars). These are “Vasus’’ as (this every thing) (i.e. the entire 
creation) is well placed inthem. They are the abodes of every 
thing. They are called ‘‘Vasus’’ because they are dwelling places 
(/Vas to reside) of this every thing.”’ (SB. XIV.5) 


“What are Rudras ? The ten Prénas (vital airs) in human body 
and Atman (soul) as the eleventh. They make (a man) weep, 
when they leave this body. They are so called as they cause 
us to weep (x/Rud to weep).” (SB. X1V.5) 


“What are the (twelve) Adityas ? They are twelve months in a 
year because they take away every thing, The word Aditya is 
from the root «/Da with prefix ‘A’ to take away.” (SB. XIV.5) 


*“‘What is ‘Indra’ and what is ‘“‘Prajapati’’ ? ‘‘Stanayitnu”’ (i. e. 
Thundering cloud) is Indra and Yajfia is Prajapati. What is 
Stanayitnu? It is Asani (i.e. thunder bolt). What is Yajiia ? 
It is “*“Pagfus”.” (SB. XIV. 5) 


(16) “wat aaa fa? afiara gfaat a anrarafet atfeaea aha 
aang ana @q ca aaa: cag sear ag feta at 
gtaVud araged i ag afaeVag gaa vena aaa efe 1.” 

(SB. XIV. 5) 

(17) “wae ear sf ? ater cre ncteram: | A azeMg Aaiq Naa 


semtraraa veafa ;.0¢ ag Teale aca tat sfa uv” 
(SB. XIV. 5) 


(18) “wan anfacat fa ? erem arar: dacaveda atferar: 1 ga gtev 
aamaain afa vag afed aameaiar afta aed arfacar sfa ui” 
(SB. XIV. 5) 


(19) “man ga: wan: sarafafefs ? eaafaeqtacgl, az: satafatcia | 
wa: eaafacgiefe ? seafatclr | soa ag sf? eee afer 1” 
(SB, XIV. 5) 
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(20) ‘‘What are the three Devas? They are these three regions (Zokas). 
All the Devas (reside) in them. What are the two Devas? They 
are ‘‘Anna (i.e. food) and Pranas”’ (i.e. vital airs). What is 
**Adhyardha” ? It is the Purifier.” (SB. XIV. 5) 


(21) “They say this. This (air) alone is purified. Why is it called 
‘‘Adhyardha”’ ? Because it spreads throughout the world. 


Who is the One Deva? It is Brahman (i.e. the Omnipresent 
God). They say.”’ (SB. XIV. 5) 


The following is the import of these extracts :— 


It is evident that the Brahmanas explain the meaning of the Vedic 
verses. (The above, quotation from the Satapatha Brahmana) is a statement 
from Yajravalkya to Sakalya. There are only thirty three gods (viz.) the 
eight Vasus, the eleven Rudras, the twelve Adityas and Indra and Prajapati. 


The eight Vasus are the fire, the earth, the air, the region between the 
earth and the Sun, the Sun, Dyau, (i.e. illuminary regions) the Moon, the 
constellations. These eight are called ‘“Vasus.” Aditya means the Sun. Its 
rays or light is Dyau. Solar rays illumine the regions round about the Sun 
or the earth. Agni is the terrestrial fire. They are called Vasus, because 
the entire creation is established in them. Moreover, they are the abodes 
of all beings. The Agni and others being dwelling places of all are styled 
as Vasus (derived from the root Vas to dwell). 

The following are the eleven Rudras viz; ten Pramas in human body 
and one Atman (soul). Thus collectively taken Rudras are eleven. The ten 
Pranas (vital airs) are: (I) Prana (i.e. air inhaled), (II) Apana (i.e. out- 
breath), (III) Vyana (ie. the air causing the bodily organs to move), 
(IV) Samana (i.e. the air having its seat in the cavity of the naval and is 
essential for digestion), (V) Udana (i.e. life-wind which rises up the throat 
and enters into the head), (VI) Naga (i.e. the wind which is expelled by eruc- 
tation), (VII) Karma (i.e. an outer wind of the body causing the opening and 
closing of eye-lids), (VIII) Krkala (ie. cause of yawning), (IX) Devadatta 


(20) “wat 8 sat aarefa? saga aa ate) cg ae ad tn 
gfai want gt tarfafa ? aed a srmmaia ) sartsead efa ? 
aisd gaa sfai’ (SB. XIV. 5) 

(21) “vag: 1 aaaae va gad efi aa suacad gia? ain 
aareaeata | Aaa efa i Ha ca aa cfs ? wagered wu” 

(SB. XIV, 5) 
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(i.e. which produces hunger), (X) Dhanajijaya (i.e. the wind that remains 
in the body even after death and makes it swell). When (at the time of 
death) they (Rudras) go out of the mortal body, the relatives of the deceased 
person weep. Because they make people weep, therefore they are called 
“‘Rudras” (derived from the root Y Rud to weep). 


Here are the twelve Adityas (the Suns). The twelve months beginning 
with Caitra (March) and ending with Pha/guna (February) should be taken 
as twelve Suns. These twelve months are so called because (1) they revolve 
and swallow up the whole creation from all directions (derived from the 
root ‘‘n/Da’’, prefixed by A: to take away) or (II) they bring on all created 
beings nearer and nearer at every moment to the life’s end, or (III) they 
move like a wheel and thus gradually bring about the decay of all parts of 
the successively created things and finally the inevitable death. 


Because of their mighty powers, thunder and lightning are called 
Indra (i.e. Indra from the root \//ndi to have mighty power). 


Yajna is the animals. It is called (here) Prajapati. The word 
Prajapati is used here in secondary sense because both the animals and 
Yajiia are the cause of human prosperity. 


All these collectively are called thirty three Devas. As the word ‘‘Deva”’ 
is derived from the root ./Divu to shine, to give, to conquer etc. this epithet 
is given to them in a secular sense (i.e. because they shine or give light or 
happiness to the world). 


The Three Zokas (i.e. regions) are also called Devas. What are they ? 


The author of the Nirukta says here :— 


(22) ‘‘Dhamans (i.e. Lokas) are three viz. ; ‘Sthdnas’ (regions), 
‘Namans’ (i.e. names) and Janmans (i.e. births).”’ (N. IX. 28) 


(Thethree Lokas are explained in the Satapatha as follows :— 


(23) ‘These (regions) are the three Lokas. The Vak (i.e. speech) is 
this (earthly) Loka; Manas (i.e. mind) is Antariksa and the 
Prana (vital air) is that (i.e. the uppermost region).” (SB. XIV.4) 


— __—— __——- 


(22) “avnfa aanft wafta—eararfa, aranfa, sari uefa’ 
(N. IX. 28) 


(23) “@at eat Ca Cat arvana stay Halorafeersty:, creitselt ate: 0” 
(SB. XIV. 4) 
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— 
These are also the three Devas :— 
The food (Anna) and the breath (Prana) are the two Devas. 
‘*Adhyardha” which is also called ‘‘Satra-atma’ (ie. life-thread) of 
the whole cosmos is ‘Vayu’ (i.e. wind) as it causes the whole world to 
grow. This is also called Deya. 
But, are all of them to be invoked or worshipped ? 
rie No. It is only Brahman, who alone is to be worshipped. He is the 
Creator of the universe, Almighty, the Object of all worships and adorations, 
All-sustainer, Omni-present, the Origin of all, Eternal, All-consciousness, 
All-bliss, Unborn, Just and has other such (qualities and) attributes. He 
alone, the One, the thirty fourth Deva, the Supreme Lord is to be worshipped 
by all men. He alone is the ultimate goal of all the Vedas. 
t] The Aryas, who adhered to the path, prescribed in the Vedas, always 
worshipped Him alone (in the past), do worship Him (in the present) and 
will continue to worship Him alone (in the future). The worship of a deity 
other than Him results in non-Aryan character of human beings. It is an 
| established fact. 
The (undermentioned) evidence supports this view :— 
(24) “One should worship Atman (i.e. Omni-present Soul—God) alone. 
If some one happens to say to some one who proclaims another 
} than Atman (i.e. God) as dear (God) then he would lament for 
\ what is dear to him, most probably it would be so. He should 
| worship Atman (i.e. God) alone as dear. He, who worships Atman 
| alone as dear; his Dear One (i.e. God) does not lead him to 
| ruin. He who worships another deity, knows nothing. He is like 
vs a beast among the learned men (Devas).” (SB. XIV. 4) 


From this historical document it is quite evident that the Aryans were 
never the worshippers of another than God. 
The final conclusion, therefore, is as follows :— 


The word Deva contains all the ten meanings of the root ./Divu, viz; 
(I) play, (II) desire to conquer, (III) general activity, (IV) glory, (V) praise, 


| P gh 


(24) “sttatraia | a atseaare: faa gat gard faabererat- 

f atsadg ata earernata faagaedta : a a aremata fraqarer 

| 7 grea fad sarge wafer i atseat 2aargied a a ag wat agzaV) 
@ rary” (SB. XIV. 4) 


eee eee 
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(VI) delight, (VII) rapture (Moda), (VIID sleep, (IX) beauty (Kanti) and 
(X) progressiveness (Gati). These meanings are applicable equally in both 
the cases. But (the difference between God and other Devas is that) all other 
Devatas receive light from God, while He (GOD) alone is Self-effulgent. 
Of these (10 meanings) Krida (i.e. sport), Vijigisa (i.e. desire to subdue the 
wicked), Vyavahara (i.e. daily routine), Svapna (i.e. sleep), Mada (i.e. 
despair) are mainly the worldly activities. The Devatas e.g. fire etc. are the 
causes of success in daily activities. Here also we cannot discard entirely 
the sense of God, because He is a (universal) All-pervading (force) and the 
Creator and Supporter of all. 


But Dyuti i.e. luster or enlightenment, Stuti i.e. the statement of one’s 
real merits, Modai.e. delight, Kanti ie. glory or beauty, and Gati i.e. 
knowledge, advancement and acquisition are directly and precisely the 
qualities of God. As other Devatas derive their powers from God, i.e. 
these qualities exist inthemin secondary sense; so God’s Devatahood is 
primary and in case of others it is secondary only. : 


Some people raise objection here. As the Vedas ordain the worship 
of both, the sentient and non-sentient beings, their authoritativeness becomes 
dubious. (To meet this objection) we maintain that this is erroneous. God 
has imparted specific qualities in all the objects. For instance, He planted 
the eyes with a specific power of grasping the form and colour. Hence, 
only he, who has eyes, is able to perceive and not the blind. Hence, this 
objection is as futile as the one as to why God has not given us power to see 
the form and colour without the heip of the eye and the Sun. (The word 
“Paja” does not mean only worship. In reality it means proper treatment). 
The word “‘P&ja” has the (following) synonyms, viz; Satkara (i.e. to treat 
properly), Priyacarana (i.e. to behave agreeably), and Anuktla Acarana 
(i.e. to act in conformity with a person or thing). In this way all men do 
Puja to the eyes also. As far as the fire etc. have the quality of showing us 
various objects and are useful in our search for knowledge, they may have 
the epithet of Devata and there is no harm (lit. objection) in calling them 
so, Because wherever, in the Vedas the worship (of Devat@) is enjoined, the 
term (Devata) connotes God and God alone. 


Again. there are two systems (Matas). According to one, Devatas 
have a body and according to another they have no corporeal existence. We 
have already dealt with both of them. 


In addition to the above-mentioned Devatas, the following fiive 
Devas who are to be worshipped by all men, are stated in the “Taittiriya 
Upanisad”” :— 
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(25) ‘Be one to whom a mother is as a god. 
Be one to whom a father is as a god. 
Be one to whom a teacher is as a god. 
Be one to whom a guest is as a god.”” (TU.I. 11, TA. VII. 11) 


(26) ‘Thou, indeed, art the perceptible Brahma. 


Of thee, indeed, the perceptible Brahma, will I speak.” 
(TA. VIL. 1, TU. TI. 1) 


Here, mother, father, preceptor and guest are stated to be Devas 


(gods) having corporeal form. Similarly, while Brahma is absolutely 
formless. 


Of these aforesaid Devatas, the five Vasus viz; fire, earth, Sun, Moon 
and stars have a body. But eleven Rudras, twelve Adityas, the organs of 
sense with mind as the sixth, the wind, Antariksa, Dyau and the Mantras 
are Devatas having no corporealform. Thunder—bolt and the lightning 
(electricity) and the prescribed Yajiias Vidhi-Yajiias) are both, embodied as 
well as bodiless. Thus there are two categories of Devatas e.g. those with 
a body and those without a body. Their Devata-hood is based upon their 
utility in our daily life. Similarly, Devata-hood of mother, father, teacher 
and (holy) guest consists of their being useful in the affairs of this world and 
also in the matters relating to spiritual sphere. 


But the object of our worsaip is only God because He is our supreme 
goal and also the greatest helper. It is, therefore, decided that the Vedas 
ordain the worship of God alone and of none else. 


Some of the modern Aryans (i.e. Indians) and Europeans maintained 
and still maintain the view that the Vedas ordain the worship of physical 
Devas (i.e. gods) alone. This view, therefore, is absolutely false. Many 
Europeans hold that the Aryans in the beginning were the worshippers of 


(25) “argzat Wa 
fagtay wa | 
arangzay wa | 
afafazat wa”? (TU.1.11 3 TA. VIL 11) 


(26) “aha seaet aanfa 1 
rata seat aa afecarfa 1” 
(TA. VII. 1; TU, 1.1) 
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material gods and with the passage of long ages thereafter gradually could 
know that God alone is to be worshipped. It is also false. But the real 
fact is that since the commencement of the creation, Aryas have been 
worshipping ‘“‘One God” alone, under various names e.g. Indra, Varuna, Agni 
etc. in accordance with the manner prescribed in the Vedas. 


We give a few quotations from the Vedas in support of this view :— 


(27) 


(28) 


“T eulogise God (Agni), the Self-effulgent, the Supporter of this 
universe, (from all eternity), the Illuminator (of all activity), 
the only Object of adorations in all seasons and the Most Boun- 
teous and the Greatest Donor of splendid riches.” (RV. 1.1.1) 


‘The wise call the Adorable God, Jndra (i.e. the Omnipotent), 
Mitra (i.e. the Friend of all), Varuna (i.e. the Holiest) and He 
also is (according to them) Divya (i.e. the Shining One), Suparna 
(i.e. Protector and Preserver), Gurutman (i.e. the Mighty Spirit). 
(Though) He is one Unitary Being, they speak of Him in various 
ways, (sometimes calling Him) Agni (ie. the Self-Effulgent), 
(sometimes) Yama (i.e. the Controller of the world) and (some- 
times) Matarisvan (i.e. the Life-Energy of the Universe).” 

(RV. 1.164.46) 


In the course of our commentary on this verse we have also cited the 
following remarks from the Nirukta : — 


(29) 


‘The sages describe in many ways this very Agni—the great One 
Universal Soul, Who is one (without a second).” (N. VII.18) 


The Yajur-Veda voices the same idea :— 


(30) 


“Verily He is Agni (i.e. the All-Knowing), He is Aditya (i.e. the 
Imperishable) ; He is Vayu (i.e. the Mover of all the world) and 


(27) “afadis qeigd aaed zaqfang | 


lait waar (RV. I. 1.1) 


(28) “ga faa aenafanges feer: a goof near | 


Us afent agat aacatia am arafeeaiaatg: 1” (RV. I. 164.46) 


(29) “‘qraata agraaraatarna lager Aefaat aaa 0’ 


(N. VII. 18) 


(30) “azatftreaatfaereagigeag azar: | 


ata WH AT HAT aT aa: a sarafa: u” = (VV. XXXII 1) 
(Contd.) 
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—— 


(Contd. from page 94) 

Dayadnanda, being the greatest Vedic scholar of this age, has quoted 
here a number of verses from the Vedas to show that the ancient Aryans 
did positively know about “One God.” The word Agni as supposed by 
some scholars does not merely mean terrestrial fire in the first instance. 
Primarily all such words in the Vedas signify God. Only in the secondary 
sense they indicate fire etc. The following question put in the Rgveda and 
the answer given to it here leave no doubt as to the use of the word 
“Agni” to denote the “Supremr Being” :—~ 


“HEA AA RANEAIFAAT AATAY ATE aa AIA | 
al al ag afaaa grata frat a eta wat ai” (RV. I. 24.1) 
i.e. ‘Who is that amongst all the immortal beings, possessed of 
divine attrributes whose charming name we shall contemplate ? What is 


that Being who will give us birth again on earth so that we may see father 
and mother ?”’ (RV. I. 24.2) 


To this question the answer is as follows :— 


“AMAT TIAATTTA AATAZ Ble 2aeq ATA | 
a at agi afeda grata feat a ata arat an” (RV. 1. 24.2) 


i.e. ‘We shall contemplate the charming name of Agni (the Self- 
effulgent God) Who is the foremost of all the immortal beings. possessed 


of divine attributes. He will give us birth again on earth so that we may 


see father and mother.”’ (RV. I. 24.2) 


Suerly the ordinary kitchen-fire, or that blazing in the biggest 
blasting furnace on earth, or even the Sun, can be said to have the qualities 
mentioned in the above verse. Nor can any wise devotee be expected to give 
vent to the grand emotion, embodied in the following verse of the Rgveda 


in addressing the physical fire :— 
“art CMNAE ca TF A TT CATAA | 
eqee aemt settee: i’ (RV. VIII. 44.23) 
i.e. “Agni, (i.e. O Lord, Omniscient), that I should ever experience 


myself subsisting in Thee and that Thou mayset always be immanentin me, 
in this, indeed, is the fulfilment of Thy Blassings.”’ 
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(Contd. from page 97) 


(c) “ae fgadedt afgeat get cae taat get: | 
aeqar: afestt ae4 alg wea Zara gfaat fade ww” 
(RV. X. 121.4) 
“i.e. Whose greatness, these snow-clad mountains and the ocean 


with its (vast) waters proclaim ; Whose arms are these vast regions ; He, 
the All Blissful, it is to Whom we shall offer our prayes.”’ 


(d) ‘da atom GPaat a gai Aa e4: tafad Fa are: 


aiseafea tae faa: wel Fara fast fara 4” 
(RV. X. 121. 5) 

‘tiie, By Whom, the heavenly regions are upheld and the earth 
is made stable; by Whom the atmosphere and the heavens are established, 
Who pervades the entire space by His Spiritual Essence; He, it is, to Whom 
we shall offer our prayers.” 

(c) ‘a wget aaa aetata seadat Ada trary 

aaifage atxat faatia wet Zara efaat fade” 
(RV. X. 121. 6) 


“ie. To Whom, the earth and heaven look up, being upheld 
by His protection, and moved by His Will; In Him, the Sun rises and 


shines forth ; He, it is to Whom we shall offer our prayers.” 
(f) “ant ¢ aaqadtfaraarag af aelat aaaedizfam 

aal gaat adaa argta: wed Zara staal faa 1” 

(RV. X. 121. 7) 

“i.e, when these vast APAS (i.e. the ditfused matter in liquid form) 
holding the universe in their, womb and producing AGNI (i.e. igneous 
state) manifested themselves, He was the one life of the Devas. He, it is 
to Whom we shall offer our prayers.” 

(g) “afeaarai mfeat qdazaa at autat TaaeataTT | 

WY Gavafasa ca sala wen Zar efami faa 11” 


(RV. X. 121. 8) 
(Contd.) 
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(33) ‘That wise man, the protector of the Vedas (Gandharva), who 
forthwith teaches mankind about the Eternal (and Imperishable- 
Amrta) Supreme Being (Tat), the abode of salvation well borne 
(understood or realised) by the rational quality and who 
comprehends the three states (Trini Dhamani_ i.e. creation, 
preservation and dissolution or past, present and future) of 
the universe established in His mind, deserves to be revered 
more than his elders.”’ (YV. XXXII.9) 


(Contd. from page 98) 
“i.e. He, Who with His greatness looked upon that APAS (ie. 
the diffused matter) endowed with energy and producing the YAINA (i.e. 
cosmos), Who is one supreme Lord of all the Devas, He, it is to Whom 
we shall offer our prayers.” 
(bh) “ara fgetemfaat a: gferem- 
a a faa aadat wari 
aT gens 
mex tay «6 efaay «fade nn” (RV. X. 121.9) 
‘tiie. May He, the Lord of righteousness, Who is the generator of 
this earth, Who created these [luminary regions and who made this vast and 
shining diffused matter manifest itself, not harm us. He, itis to Whom 


we shal! offer our prayers.” 
(33) “sagi®aga 3 fama weuat om faerd ger aa 
ais: qerfa fafear gated aeatly 8g a fag: fear aq” 
(YV. XXXII. 9) 


In this stanza the following words deserve notice :— 


(a) s+al@a=(P. Ill. 1.86 & VII. 4.20) ie. teaches about. 
(b) Amrtam (Aa-+yE+ ae = (P. III. 2,102 or Tan, U. III. 88) 
(afagerat feo U. III. 88) Imperishable. 


(c) Gandharva: (at=@eara, avfa, wW+uR+q—U.I. 155 & 
P, VII 3.109) ice. Protector of the Vedic lore. 


(d) Guha: i.e. in the intellect. 
(e) Padani : (4/9%+ 4) i.e. states or positions (of the universe). 
(f) Pituh Pita Asat : to be respected among the elderly people. 
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(34) ‘‘He is our Kin, our generator (Janita) and our supporter. He 
knows all the places and regions. In Him, the learned men 
taste of immortality (i.e. Amyta i.e. salvation) and enjoy the 
bliss of that highest station.”’ (YV. XXXII. 10) 


(35) ‘Only an enlightened man can, after studying (Upasthaya), the 
eternal Vedic lore (Prathamajam) (and properly abiding by it) 
realise by a sincere effort from his heart and soul that Supreme 
Lord, Who encompasses all the creatures and all the regions, 
pervades all the quarters of the universe and is Immanent in 
the very essence of truth (in mind, speech and deeds).” 


(YV. XXXIL. 11) 
34) “a at arqsifaar a Gerar avnfa ae qaarfa farat | 
aa Far AAAAMIAAM A gTAHEa a |.” 
(YV. XXXII. 10) 


Here the word ‘Amrtam means bliss of spiritual emancipation. 
‘Tritiye Dhaman’ : Place or source i.e. source of final beatitude ; 


Who is the source of final emancipation and is quite distinct from the 
primordial matter and the individual soul. 


(35) “ada qarih qdted ang dea aad: afesit faatra 
wend saqsraearnaenaata a fa ue” 


(Y¥V. XXXII. 11) 


(a) ‘Paritya’: Having pervaded from all sides. 


(b) ‘Upasthaya’ : (39+ 4/sat (afafract) + aq i.e. Having 
studied, having well practised. 


(c) ‘Prathamajam’ : ( wangevAaIn) saqtat; /afi+ faz 
P. II1.2.67 ; VI.4.41) i.e. the Vedic lore ; the four Vedas 
revealed in the beginning of the first creation. 


(d) ‘Rtasya Atmanam’: the very essence of truth in thought, 
word and deed. 
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(36) “I know this Supreme Being; the Greatest of all, the Self- 
effulgent Sun, that dispels the darkness (of ignorance that mars 
man’s mind) and is Himself ever beyond it. Man can reach 
his goal-emancipation-only by knowing and worshipping Him 
alone, and there is no other way of achieving this.” i 


(YV. XXXI.18) 
(37) “It moves, It moves not. 
Itis far, and It is near. 
It is within all this. 
And It is outside of all this.” (YV. XXXX.5) 


(38) ‘He has environed. The bright, the bodiless, the scatheless, 


The sinewless, the pure (Suddha), unpierced by evil (Apapa 
Viddha). 


Wise (Kavi), intelligent (Wanisi), encompassing (Paribha) self 
existent (Svayambhn). 


(36) “Sarat ged agrdargeaat ada: qveata | 
ana faRrasiiqegafa ava: qeut faadseara 1” 
(YV. XXXI. 18) 


Griffith translates this verse thus: “I know this mighty Purusha, 
whose colour is like the Sun, beyond the reach of darkness.” 


He only, who knows him, leaves Death behind him. There is no 
path save this alone to travel. 


(37) “adufa artafa aazt agar | 
aera wder as aacareg area: Ww” = (YV. XXXX. 5) 
This verse also occurs in the I$a Upanisad. The same idea is 
also expressed with some variation in words in the Bhagavad Gita (XIII.15) : 


vafgcasa aMTAMat qa a | 
qearataa ada ged atfak a aa” 


(38) “a imegeaaradaa. 
ReaD Teausiasa | 
afaiAat ditq: eda: 


afareecelsaia eqaerq Meader: autem: uw” (YV. XXXX. 8) 
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Appropriately He distributed objects (Arthan), through the 
eternal years.” (YV. XXXX.8) 

(39) ‘‘He makes gifts of all these words; the Seer, the Generous 
Lord, the Omni-present, our Father ; His wish is riches. He 


pervades the entire creation, the earliest as well as the lasts.” 
(YV. XVII.17) 


(40) ‘What was the place, where He took His seat ? What was it, 
that upheld Him ? What was the (specific) method ?_ By which 
the Universal creator, beholding all-generating this earth, 
brought to light this heaven by His powers.” (YV. XVII.18) 


(41) “He keeps eyes on all directions, a mouth on all directions 
and arms and feet on all directions. He, the One Unitary God, 
creating this earth and heaven, establishes them appropriately 
like the wings (of a bird) with His Might.”’ 

(YV. XVII. 19) (RV. X. 81.3) 

These and other such verses are (found) in the Yajurveda. Similarly 

in the second half (saufam) of the Samaveda’ :— 


(39) ‘a gar faat qanfi aeza 

aifagior sadtaq fiat a: 1 

a anfaa zaonfisen: 

waREgeTt wu asa 1 (YV. XVII. 17) 
(40) ‘“faO feaardtafaeotaay 

area gqaa Raat aaa 

ad af watt = faxasat 

faonitdtafgar faraaer: 1 (¥V. XVII. 18) 


(41) “fasadvagea faradiqal favadiaigea fazaaea | 
a aigeqi vata @ qatafarqal dada ga ca: 1” 
(YV. XVII. 19 ; RV. X.81.3) 


The second half of this verse can better be translated as: ‘He, 
the sole God, producing earth and heaven, wields them together with his 
arms as wings.” Cf. : “aarmeqfatard sate garaaa”’ | (RV. X 72 2) 


“(iie. These, the Creator, produced with blast and smelting like 
Smith.)” Also, Cf. RV. 1V.2,17, 
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(42) ‘‘We, like, the unmilked kine, clamour aloud, O Gracious Indra 
(i.e. God), the Hero, unto Thee. Thou art the Supreme Lord 
of every thing that moves and of that which does not move 
and Thy vision encompasses (the entire creation including) 
heaven.”’ (SV.) 


(43) ‘O Glorious Lord (Indra), there is no one like unto Thee, 
of earth or of the luminary regions, none has been born or ever 
will be born. We pray, O Lord, grant us power and wealth in 
horses or in cattle.” (SV.) 


These and similar other verses are found in the Samaveda. Beginning 
with the following stanza :— 


(44) “There was not the non-existent (Asat i.e. the perishable mani- 
fested cosmos), nor the existent (Sat i.e. the earliest state of 
matter evolved out of the primordial matter for creation of the 
universe) then ; there was not the air nor the sky beyond them. 
What did it encompass? Where? (Kuhu ?), under whose 
protection ? What were the waters, which were unfathomable 


and profound ?” (RV. X.129.1) 
a R492 LVR 
(42) “ata ear qe at galsgrat ga daa: 1 
922 WW 32392 2498 


Faraaea waa: caenAtmafarz aeag: 1” E(SV.) 


q WZ32RX2 4 RTR V2 4 Rz 
(43) “a var at seat feet a afaadt a oat a afacad i 


2 92 RIVTVVR 
aaa atafaed jatfan weaeaear garaeu” (SV.) 


(mIaRag caTIgAReATHA 1) 
(44) “ardandiet aaldta aaa, 
wefan dy salar qa aq 
fentatta: FE seq naa, 
ary: fisalata aad ater uu” (RV. xX. 129. 1) 


Professor Macdonell translates it as :—-“‘There was not the non- 
existent nor the existent then. There was not the air nor the heaven 
which is beyond. What did it contain ? Where ? In whose protection ? 


Was there water unfuthon:able, profound ?” 
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and ending with the following (there are seven stanzas in the Rgveda to 
support this view) : 


(45) “From whom this creation came into existence ; whether He 
supported it or not? (Who else can, if He does not ?) 
Whoever is the Supervisor of also the highest heaven; He 
verily knows or does not know. . (i.e. who knows it if He also 
does not know),” (RV. X. 129.7) 


ee ne ree 


(45) “sd fauferad araqa 
afe at qa afz at ay 
at syemieda: aN ealaay 
at am ag af ata at un” (RV. X,129,7) 


‘Whence this creation has arisen ? Whether He founded it or did 
not ?; He Who in the highest heaven is its surveyor, He only knows or 
else He knows not.” (Macdonell) 


The first and the last verses have been cited above from the Hymn 
of Creation by our author. The intervening five stanzas which have been 
referred to here are given below :— 


(I) “a aegehagd a af a wear aed anata sda:, 
aatgart equal ata aeaiarera ae: fesaara nu” (RV. 1.129.2) 


‘There was not death nor the immortality then. There was not 
the emblem of night nor of day. That One (God) existed (lit-—=breathed) 
without agitation (a+ vata. From the root ./v4 to move; or windless) 
by His own might. Other than Him there was not any thing beyond.” 


(11) “ae arehtel aaa qeQAMsd Gist AAT FEA A 
Teearwatiied aardla adacardfearmiadsa i” (RV. X. 129.3) 


“There was darkness in the beginning concealed by darkness ; 
indistinguishable, this all was water, (i.e. entire original matter in liquid 
form) or (the word SALILA may mean chaos). Whatever came into 
being was covered with void. The One created the cosmos by His mighty 
greatness (or that one arose through the power of heat’’). (Contd.) 


——— 
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(Contd. from page 104) 
(UI) “mrmeaa® anaSatia waa ta: wae sated | 
dal aranafa fatfacaq oft galeat Gaal wetet 1.” (RV. X. 129.4) 


“In the beginning, then Desire came upon that. This (Desire) was 
the first seed of mind. Sages searching in their hearts discovered the bond 
of the existent with the non-existent.’’ 


(IV) “fazeatat faded chatary ate: Razitigahy feaardtia | 
tala ataq afgna seq cant aaeata safa: Teeata 0” 
(RV. X. 129. 5) 


“Their (of sages) cord( Rasmin i.e. cord of knowledge) was extended 
across; was there below or was there above ? There were impregnators 
(i. e. Retodhas i. e. the germs of life), there were mighty forces, there was 
energy below (i. e. at one place), there was impulse above (i.e. at another 
place).” 


The meaning of “Cord” (Ramin) is not here very certain but it 
seems to be an explanation of ‘Bandhw’ (i.e. bond) in the above verse. 
The word ‘Zsa’ here refers to ‘sages’. This whole means that whatever was 
below or whatever was above was traversed by the light of these sages. 


(V) “et qar aa & sg salaq ga sratar ga ea faafez: 1 
wahear aca feasitarar st aa aa anaya Ww’ (RV. X. 129. 6) 


“Who knows rightly ? Who shall here declare ? Whence has it 
(creation) sprung up ? Verily there were shining ones after the (process 
of) this creation. Who knows (then) from where it came ?” 


After giving the faithful translation of this Hymn of Creation, it is 
desirable to write here a brief explanatory note as the whole hymn is rather 
cryptic. It describes the pre-birth conditions of the world and in a language 
most befitting the theme. The light came into being much after the 
original process. In the absence of this light, it was not possible to offer 
a precise picture and definite description. Hence we find here a language 
of negation. We cannot say that there was nothing, Something cannot 


(Contd.) 
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(Contd. from page 105) 
come out of nothing. Even Sankara believes that a Universal Soul existed. 


Therefore we find negation of both ‘SAT’ as well as that of ‘ASAT’. 


Here, therefore, the words Sat and Asat have special meaning. I 
think the word Sat here denotes creation or created objects. It is evident 
that there were no such things. Else the process of creation would have 


meaningless. 


It is very interesting to understand and compare the two lists of 
things which contain separately things— negated and things affirmed. 


The things negated are :— 
(I) Asat : Non-existent or non-being. 
(II) Sat : Existent i.e. created objects. 
(III) Rajas +: Globes. 
(IV) Vyoma : Firmament. 
(V) Mrtyu : Death. 
(VI) Amrta : Immortality i. e. life. 


(VII) Praketa ( of day & night ) : Distinction between night 
and day, i.e. emblem of 
day and night. 


Now the question is, ‘Was there anything then ? ‘What was that 


They are : 
(I) AvataEkam : One immoveable Being. 
(11) Svadha : The matter. The main cause of the 
creation. (Sva-++ 4/Dha to support). 
(111) Tamas : Darkness i. e. negation of distinction. 
(IV) A-Praketam 
Salilam : Undistinguishable fluid. 
(Vv) Abhu : Something covered by void. 
(VI) Kama ; Will or desire, 
(Contd.) 
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(Contd. from page 106) 
(VII) Retodha : Seed-bearers. Impregnators. 
(VIII) Mahimanah : Great forces. 


(IX) Prayati : Energizing power or impulse, 


The unimaginable and indescribable conditions cannot be expressed 
in words. Words or all expressions are things of post creation. It is why 
the Hymn is indefinite about the exact way in which true conditions can be 
described. 


It is quite clear from the critical examination of this hymn that 
the following statement of Professor Macdonell is not reasonable :— 


‘In the following cosmogonic poem, the origin of the world is 
explained asthe evolution of the existent (Sat) from the non-existent 
(Asat).” 


We cannot agree with him because the Mantras are definite about 
two things :— 


(I) In the pre-creation period there was something. 


(11) These were more than one thing i.e. plurality is the main 
theme of this Hymn. 


The following points support our conclusion :— 


(I) ‘Tapasah Mahinga Ajayata’ i.e. This creation is the 
result of the greatness of energy. It is not ‘‘chance-sprung.” 
(II) ‘Svadha Avastat ; Prayatih Parastat,’ i.e. Matter below and 
Will above. This clearly indicates the superiority of the 
Creator over the matter. 
(III) ‘Retadha Asan’: i,e. ‘There were seed-bearers”. Sayana 
explains this phrase as : 


“Tam aagqaea sao fara: 
Wants stay say uv” 
i. e. “There were souls which are the bearers of action== 
seeds and their enjoyers’’. 
(IV) ‘Mahimanah’: I think this word refers to the great souls 
which have been liberated from the cycle of action, 
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(46) “That multiformed Universe, which Prajapati created, the 
highest, the mid-most and the lowest—how for did God 
(Skambha) pervade it ? What part was that which did He leave 
unpervaded ?”’ (AV. X. 7,8) 


(47) Who is that God Skambha (Lord of Creatures), on whom, the 
earth, the intermediate region and the heaven are established 
as their foundation and wherethe fire, the moon, the sun and 
the air take their shelter ?”’ (AV. X. 7.12) 


These and similar other many verses are tracable in the Atharvaveda 
also. Of these verses, some have already beenexplained, the others will be 
explained hereafter. This being not the proper place we do not explain 
them here. The following citations are from the Upanisads : — 


(48) ‘‘More minute than the minute, greater than the great, 
Is the Soul (atman) that is set in the heart of a creature here. 
One who is without the active will (a-kratu) beholds 


Him and becomes freed from sorrow-- 


When by the grace (Prasada) of the Creator (Dhatr) he beholds 
the greatness of the Soul.’’ (KTU II. 20) 


(46) “aeqzadad aca avgay sargfa: ag® farmeqy | 
feam egen: wag aa om siting feaag daa 1” 


(AV. X. 7. 8) 
(47) “afeat qiatiattat alifeda asarftar i 
garfavarzar: gat arafeass-catiar: | 
card & aff wan: Raza a: 0” (AV. X. 7. 12) 


(48) ‘“soitzottara, Agat Agar anenred ardifafad JRA 1 
ang: aaa atame: arg: Tara afgaraaeara: 0” 
(KTU. II. 20) 
The doctrine of Grace (PRASADA) is clearly stated here. This 
idea is found earlier in the celebrated Hymn of VAC (RV. X. 125. 5) and 


again in the Mundaka (XXXII. 3); Sankara interprets this word 
‘PRASADA’ as peace or tranquility attained through Samadhi. 


(49) 


(50) 


(51) 


(52) 
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‘What is soundless, touchless, formless, imperishable, 

Likewise, tasteless, constant, odourless, 

Without beginning, without end, higher than the great, stable— 

By beholding That, one is liberated from the mouth of death.” 
(KTU. IIf. 15) 


‘‘Whatever is here, that is there, 

What is there, that again is here. 

He obtains death after death 

Who seems to see a difference there.” (KTU. IV. 10) 


The Inner Soul (Antar-atmda) of all things, the One Controller, 
Who makes his one from many fold- 

The wise who perceive Him as standing in oneself, ° 

They, and no others, have eternal happiness.” (KTU. V. 12) 


‘Him, who is the eternal among the non-eternal, the intelligent 
among intelligences, 


The One among many, who grants desires- 
The wise who perceive Him as standing in oneself, 


They, and no other, have eternal peace.” (KTU. V. 13) 


(49) 


(50) 


(s1) 


(52) 


CANAACITASIRTATT, AIUSA faeqaTaaea Ae | 
aad Nee: Ie Hay faaied T aeqRara WASAa” 1) 
(KTU. III. 15) 
“qdag aqaa aana alae (aafrag) t 
geal: a gegarcatfa a ge ara qafa” i (KTU. IV. 20) 


“ERY At AITAATKA OH SF Agar a: BUT 1 
aarned & y qsafea eter: Fat ge aad AatarAy’” 1 

(KTU. V. 12) 
“faeat faeaiat Faasaaarna, cat agat at fazerfa starz | 
aMAea Asgavafea ater: Aat afi: areat Aarary”’ u 

(KTU. V. 13) 
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(53) ‘Heavenly (Divya) formless is the Person (Purusa) 
He is without and within, unborn, 
Breathless (a-prana), mindless (a-manas), pure (Subhra) 
Higher than the high, Imperishable.”’ (MUU, II. 1.2) 


(54) ‘He, who is all-knowing, all-wise, 
Whose is this greatness on the earth- 
He is in the divine Brahma-city* - 
And in the heaven established,” (MUU, II. 2.7) 

(55) ‘Not inwardly cognitive (antah-prajiia), not outwardly cognitive 
(bahih-prajiia), not both-wise cognitive (Ubhayatah prajfia), not 
a cognition-mass (prajfianaghana), not cognitive (prajfia), not 
non-cognitive (A-prajiia), unseen (a-drsta), with which there 
can be no dealing (a-vyavaharya), ungraspable (a-grahya), 
having no distinctive mark (a-laksana), non-thinkable (a- 
cintya), that cannot be designated (a-vyapadesya), the essence 
of the assurance of which is the state of being one with the 
Self (ekatmya-pratyaya-sara), the cessation of development 
(prapafica-upasama), tranquil (Santa), benign (Siva), without a 
second (a-dvaita)-such they think is the fourth. He is the 
Atman. He should be discerned.”’ (MU. VII) 


(56) ‘‘He, who knows Brahman as the real (Satya), as knowledge 
(Jfiana), as the infinite (Ananta), 


Set down in the secret place (of the heart) and in the highest 
heaven (Parame-Vyoman) ; 


(53)  ‘‘faeat qe: Que: a argreaat Wa: | 4 
AMY QAM: TIT: MATA WZ: TL.” vu (MUU. II. 1. 2) 
(54) “a: ade: wafaeeda afer afer 1 
fant amg? ge ealeaea sfafesa: 1” (MUU. Il, 2. 7) 
“ive, ‘in the body’ as in Chandogya (VIII. 1. 1). 
(55) ‘ava: sat a afg: cH alwaa: sw a catered a ost aH | 
HICH AAMTDIAAANA ax AAETITTINGEGMAAATT TISAATA Miat (TATA ~ 
aga xa, a areata fawa:” it (MU. VII) 


(56) “aed aaaaed wer at 2a fated qaraa ath sdtaa 1 alega aalt 
wala Het ae fagfeaafa’ u (TU. H. 1.1) 


——— ————————————— ———————— 
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He obtains all desires, 


Together with the intelligent (Vipagcit) Brahman.” (TU. II. 1.1) 


(57) ‘“‘Verily a Plenum is the same as Pleasure. There is no Pleasure 
in the small. Only a Plenum is Pleasure. But one must desire 
to understand the Plenum (Bhaman).” (CAU. VII. 23) 


(28) ‘Where one sees nothing else, hears nothing else, understands 
nothing else— that is a Plenum (Bhtiman). But where one sees 
something else— hears something else, understands something 
else—that is small. Verily Plenum is the same as the Immortal ; 
but the small is the same as the mortal.” 


“That Plenum, Sir ; on what is it established ?” 


“On its own greatness.” (CU. VII. 24) 


From all these quotations we must admit that since the commence- 
ment of the creation upto this day, Aryans worshipped that One God Who 
is described in the Vedas as [sana (i.e. One Controller), and Whom the. 
Upanisads eulogise as ‘More minute than the minute.’ Therefore, the 
statement of Professor Max Miller that ‘‘in the beginning Aryans had no 
conception of One God” and that ‘‘it is the result of gradual evolution,”’ is 
not acceptable by the learned. 


The German Professor Max Miller while commenting upon the 
Mantra, “‘Hiranya Garbhah etc.’ (RV. VIII. 7.3) (translated above) in his 
book entitled ‘The History of Ancient Sanskrit Literature’ says that this verse 
is comparatively recent than the Chandas. But this is not tenable. Again 
he divides the Vedas into two parts i.e. (1) Chandas and (2) Mantra. He, 
then defines the Chandas as the type of composition which contains a 
common place theme, bereft of originality and which is only a rhapsody 
flowing spontaneously from the mouth of an idiot. According to him, the 
upper limit of the date of such composition cannot be earlier than 3100 years 


(57) “at & aat acage, wet genfer | 
wis gay 
aa cq fafaaifadea ef” a (CHU. VII. 23) 


(58) “ax avaq qwafa aria ssoife aaa faoraifa a qari aa 
aad wats aang fa aeaq faararfa vasqA 1) at a AAT azyaqs ay 
wast ararag | a Ana: eterna Sfaftsa efa’ ea afefer 1” 

(CHU. VII. 24) 
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and the upper limit in the case of the Mantra-composition cannot be prior to 
2900 years. In support of his view he advances the authority of the following 
and similar other verses : 


(59) ‘‘Agni (God) is to be worshipped by the both— earlier as well as 
the later-sages . .” (RV. I. 1.2) 


But this is also erroneous. Because he does not know the correct 
meaning of the word “‘Hiranya Garbha’’. According to the following state- 
ment from the Satapatha Braéhmana :— 


(60) ‘‘Hiranya means Jyoti and Jyoti is immortality i.e. Hiranya.” 
(SB. VI. 7.1.2) 
Hiranya means Jyoti and Jyoti means immortality (i.e. final emanci- 


pation). (To explain these terms the following quotations are to be taken 
into consideration) : 


(61) ‘This Kesinis called Jyoti. Kesas means rays. The possessor 
of those rays is (called) KeSin (Kesa+in). Jyoti (i.e. light) is 
called Kesin, because. it shines and illumines.’”’ (N. XII. 25, 26) 


(62) ‘Yasas (i.e. fame) is verily Hiranya.’”’ (AB. VII. 3) 


(63) ‘This very Soul is Jyoti ; thus Jyoti (light) is Self.” 
(SB. X1V. 7) 


(64) ‘Indra and Agni are (called) Jyoti (i.e. light).”’ (SB. X. 4) 
According to these authorities, Hiranya Garbha means (1) One (i.e. 
God) Who is omniscient by His nature (Syaripa i.e. Hiranya: knowledge 
and Garbha : Svartipa). (2) Secondly it means God who has in His Garbha 


(womb i.e. control) the light of immortality (Woksa), the luminous globes of 
the sun and glory, good fame, the souls, the lightning (INDRA) and fire etc. 


(59) “afta: gata: aiafacisat aaaea” | (RV. 1. 1. 2) 
(60) “salfaa faronn, satfatatsgaDfgeag” | (SB. VI, 7.1.2) 
(61) “Set - Ber weaeaeaary ata, waa at THTTATA at, Heite 


safaweaa” | (N. XII. 25, 26) 
(62) “ash @ fezoaR” | (AB. VII. 3. 6) 
(63) ‘“salfatarg gua: gcatensatfa:” 1 (SB. XIV. 7.16) 


(64)  “‘watferfeemeat” 1 (SB. X. 4. 1. 6) 


SIGNIFICANCE OF THE DEVATAS 113 


Consequently, the use of the word Hiranya Garbha indicates the noble 
and eternal nature of the Vedas and not their modernity. 


Thus the statement of Professor (referred to above) that ‘‘the use of 
the word Hiranya Garbha demonstrates the modernity of the Mantra portion 
and that we have no evidence to establish their antiquity” is based 
on illusion. 


He also says that verses like (RV. I. 1.2, quoted above) prove the 
Mantra portion. This (statement) is equally false. Because God (being 
Omniscient) knows all the three times. God knows, ‘‘I have been, I am and 
I shall be invoked and worshipped by all the sages of (all times i.e.) the past, 
the present and the future.” Hence He has made this statement. Thus 
there can be no objection. 


The Seers (Rsis) are the persons who (1) had direct perception of the 
Mantras, (2) Pranas (i.e. vital airs) and (3) TYarka (ie. rationalism), 
Moreover, the persons who having studied Vedas and the other scriptures 
instruct others are designated asthe ‘ancient’? and those who learn from 
them are called ‘‘modern.’’ God is to be adored and invoked by all these 
Rsis. 


In this connection we produce an evidence from the Nirukta : 
: 


aan 


(65) ‘This deductive reasoning (Abhynaha) is applied (in case there 
is) curiosity (to know the real) meaning of a Vedic verse. 


(65) “wa wratafartragisrqeg: 1 af afaa: ofa age 1 a g 

quan arat frdereat: | weena va g fraaazat: | at a seaarnfer—eaaqa:, 

TATE AT 1 Utlaafaeg a wg afaga wat faa: sett wafa i Eger grea 1 

] AIEN a safay wesaMATY earaat 1 sta: cele: afaculs ? sft ava: ca 

| aegig Tee 1 AeaafaaeqeNraegR | AeA ata Fearraratsraefa ave 
' aq wate”. (N. XIII. 12). 


mentioned extract from the Nirukta to support his view that the word 
“RSI means “TARKA" (i.e. Reasoning) also. Here we find it clear that 


In original Sanskrit text our author has quoted the above 
Yaska accepts TARKA as Seer; because by resorting to it a Vedic scholar 
| 


—— 


can determine the exact meaning of the Vedic Text. 


According to some interpreters the first sentence of the quotation 
(aengetaca actratareatfafa 4 NV. XIII. 12) has no relation with the sub- 
sequent sentences. It is related to the previous sentences, i.e, (Contd.) 
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(This reasoning should be based on) the Vedas themselves as 
well as on (purely) logic. Isolated verses should not be 
explained. They are to be explained with reference to the 
context only. None else than a Seer or a man of penance has 
direct cognition in them. It has been stated above that the 
more learned man is to be preferred among the scholars who 
have merely traditional knowledge. When the Seers were 
leaving (this world), people asked the Devas ; ‘‘Who will be a 
Seer amongst us ?”’ They gave them Tarka (i.e. logic) as the 
Seer. By reasoning the curiosity regarding the interpretation 
of the Mantras is pacified. Therefore, whatever (meaning) is 
guessed out by a versatile Vedic scholar (Anucana) should be 


taken as Arsa (i.e. a direct cognition of a Seer).” 
(N. XIIL. 12) 


This is to say that one has curiosity to understand the real meaning 
of the Vedic verses which evidently are collections of Padas (i.e. inflected 
and conjugated forms of words), i.e. words and letters which are interrelated 
as adjectives and substantives and which are used in a general sense. There 
is curiosity in one’s mind (lit. ; intellect), ‘“‘What can be the real theme of 
this Mantra ?”” A man must exercise reasoning to determine the exact 
meaning of a Mantra completely. This full-fledged logic or reasoning is 
called ‘‘Abhytiha’’. The Vedic verses should not be explained away by in-off- 
hand way on merely hearing them or merely by reasoning. In explaining 
them due consideration should be given to the context and they must be 
interpreted with reference to the context. A person, who is not a Seer 
(Rsi), who has not led a life of austerity, whose mind is not pure and who 
has not (sufficiently) high learning (to his credit), cannot claim an insight 
into the real meaning of the Mantras. Unless a person attains a supremely 
high and exceedingly best and versatile erudition by which he surpasses 
(Contd. from page 113) 

‘Cayatsa aft avy matt at cease 1 ay THAIS AAAMTATETTT 
afa’”’ 1 (N. XII. 12) 

Hence, commenting upon this sentence, the commentator Durga 
remarks :— 

‘atataeaiia sasaatia wafer’) After it he adds: ‘“‘yfa aftaaread: 
gfa su: | 39 Qaeiatat atedeq v”’ i.e. here the word ‘77’ denotes the end 
of the topic. Due to the absence of punctuation in the original text, the 
scribe confused this short phrase with the subsequent paragraph. But Rsi 


Dayananda does not accept this view, 
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the tradition-knowing interpreters of the Vedas; he cannot explain rightly 
the Vedic verses ; however, his reasoning may be good. 


Here the author (of the Nirukta) quotes an Itihasa (i.e. historical 
tradition to illustrate) this point. Once upon atime, when the Seers (Rsis) 
were (by and by) leaving this world, men approached the Devas (i.e. the 
learned) and asked them as to who should be the Seer among them. They 
(the Devas) gave them Tarka (i.e. logic) as their Seer (Rsi), so that by 
discriminating between truth and falsehood, they might be able to understand 
the precise sense of the Vedas. In reply they—(Deyas) said to them, ‘‘Tarka 
(i.e. logic) will be the ‘Seer’? amongst you’. What type of reasoning 
is accepted here 2? That TARKA, which helps us in determining 
the real sense of the Vedic verses i.e. which elucidates the meaning 
of the Mantras. Therefore, it is an established fact that whatever 
exposition of the Vedas is offered by a versatile scholar who has 
come across (the ocean of) all sciences, it should be accepted as Arsa 
(i.e. coming from a Seer). The explanation given bya half-read man who 
is not very intelligent and who is prejudiced and biased should be taken as 
Anarsa (i.e. coming from a non-Seer) and hence it is false. Such (inter- 
pretation) deserves on consideration; because it contains perverted meanings. 
People will also have perverted notions by according undue regard 
to them. 


Therefore, the meaning (of the above quoted Mantra) would be 
this :— 
“The Agni (the Self-effulgent God) is to be adored and glorified 
by the ancient Rsis (ie. logics) or by the modern Rgis (i.e. 
Tarkas) or by those of future generation.”’ 


No object other than God is ever to be glorified and worshipped by 
any man. It is a decided fact. If this Mantra (i.e. Agni P&rvebhih etc. RV. 
I, 1.2) is explained in this manner, no objection regarding modernity can be 
raised against the Vedas. 


Moreover, the Aitareya Brahmaga (II. 4.3) tells :-— 
(66) ‘‘The Pranas (vital airs) are the Divine Rsis.” (AB. IT. 4.3) 


According to it, the phrase, ‘‘Ancient and modern Seers’’ means, the 
Pranas as they existed in the causal state (in precreation period) and the 
Pranas as they exist (in the creation period now).’’ The Mantra, therefore, 
indicates that God is to be worshipped and eulogised by all the learned 


(66) “sro at eae dere: 1 = (4B. 11.43) 
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people with the help of such Ryis (i.e. vital airs) through the process of 
Samadhi yoga (i.e. trance, the last stage of Raja-Yoga, concentration). 
This alone leads to happiness. 


The statement (of Professor Max Miiller cited above) that “the terms 
Chandas and Mantra have distinct and different application’, is also not 
tenable. Because the words Chandas, Veda, Nigama, Mantra and Sruti are 
synonyms. Here the word Chandas expresses various other meanings. It 
denotes metres or the Vedic metres e.g. Gayatri etc. and the Laukika metres 
e.g. Arya etc. It also means “freedom”. Here Acarya Yaska says :— 


(67) ‘Mantras are so called because they are meditated (i.e. from the 
root »/Man to think) ; Chandas are so called because they 
cover (i.e. from the root ./Chad to cover) ; Stoma is so called 
because we praise with them (ie. from the root y’Stu to 
praise) ; Yajur is from the root »/Yqj (to sacrifice) ; Saman is 
so called because it is mixed with Rks.”’ (N. VII. 12) 


The Veda is called Chandas because it wards off afflictions caused by 
ignorance (Avidya) and cover (us) with bliss. It is also derived from the root 
»/Cadi to delight and to shine by adding the suffix ‘‘Asun’’ and by changing 
its first letter ‘‘Ca’’ into ‘Cha’. According to the Aunadika aphorism, Ca of 
Candi is changed into Cha*. By studying the Vedas a man attains all 
types of sciences and thus acquires happiness. Therefore the Veda is 
called Chandas. 


The Satapatha Brahmaija says :— 


(68) ‘‘Chandas are verily Devas. They contain (lit.—tied up with) 
knowledge and Actions. This entire universe is covered by 
Chandas.” (SB. VIII. 2.2.8) 


(67) “‘arat aaata | Oratfe qreara 1 tala: eae | Ay: THA: | ATA 


afererqar’” (N. VII. 12) 
* «qeaeraea B:” (P. II, 3.121) geatnfat gay 
/afa (ateetat)-+ Bq (U. IV. 159; 219) 
OR 
“oreadfa safe” Frace: | (III. 14) 
Saman : «/& (ata) --ataa | (U. IV. 153) 
Yajur: /% (agar atfrnenaragq) +-3q | (U. IL. 115) 


(68) “oparfa & tar—aciater: 1 aratfa: fe xd ae age aq” 
(SB. VIL. 2, 2. 8) 


SL | 


= 


SIGNIFICANCE OF THE DEVATAS 117 


(69) ‘These Devatas are verily Chandas.”” (SB. VIII. 3.3.6) 


The word “‘Mantra’’ is formed from theroot ./Matrito hold confi- 
dential consultation. According to the aphorism of (Panini) ‘‘Halas-ca”, 
the suffix ““Ghan(a)’’ is added to it. The Veda is called Mantra because it 
contains exposition of unknown and mysterious subjects, The individual 
verses (Mantras) which form the entire Veda are also called Mantras as they 
(also) contain such topics. The word Mantra can also be derived from the 
root »/ Man (to know) with suffix ‘Sthan' according to the Unadi aphorism 
“Sarva dhatubhyahs than” i.e. ‘‘The suffix Sthan is added to all Dhatus.” 
Thus it means “where or by which men obtain knowledge of realities).’’ 
Thus Mantra means the Veda. Here, the phrase “individual verses” mean 
the Mantras e.g. ‘‘Agnim ile Purohitam” etc: All the metres Gayatri etc. 
and the verses composed in them are also called Devatas because they 
explain all matters. Hence Chandas are doubtlessly Devatas. They are 
Vayo-Nadha i.e. the home of all sciences and actions. This entire universe 
full of activities is sustained by the Vedas as well as by the individual 
Mantras. 


Because all sciences are contained in the Vedas and the Vedas cover 
all branches of learning, Vedas are called Chandas and also because the 
Vedas are studied with concentration of mind they are called Mantra. The 
words Chandas and the Mantra are synonyms. The Manusmrti says : 
“The word Sruti means the Veda”¢. All questions from the Vedas are 
styled as Nigamas in the Nirukta. The words, Sruti, Veda, Mantra, Nigama 
are all synonyms. The Veda is called Sruti because we hear all sciences 
out of it and (therefore) the Mantras are also called Sruti. Men know 
and acquire all sciences through the Vedas; Hence the Veda is called 
Nigama (i.e. Ni+ 47 Gam to know or to attain).* The Mantrais also called 
Nigama (because of the same sense). 


In the following quotations from the Astadhyayi, the treatise on 
grammar, the terms Mantra, Chandas and Nigama are used as synonyms : 


ooo 


(69) “wat a tae: oeatOfa’ 1 = (SB. VIII. 3. 3. 6) 


* The root “GAM” means ‘“GATI”’ which means (1) knowledge, 
(2) forward movement and (3) achievement. Cf. : “aataarsat: | A Tar 
sifcrrata’’ 1 


& “egfereg et fareta:”? (A4anu. II. 10) 
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(70) ‘‘Mantre ghasahvaranagavrdahadavrce-krgamijanibhyo leh.” 
(P. II. 4. 80) 


(71) ‘“Chandasi Lan, Lua, Litah.” (P. III. 4. 6) 
(72) “Va sa-pUrvasya nigame.”’ (P. VI. 4. 9) 
Thus when the words Mantra, Chandas and Nigama are proved as 


synonymous, the statement of a person who creates difference without a 
distinction is not acceptable. 


it a ad 
(70) wa waqranqazeraaatiaaitent A: 1 (P. Il. 4. 80) 
(71) srafa ge-ae-faz: | (P. Ill, 4. 6) 


(72) ar aqeer fate } (P. VI. 4, 9) 


~+a-- 


THE VEDAS DEFINED 


Q. What books are meant by the title of Veda ? 


A. This title is applicable to the Satthitas, containing Mantra- 
portion only. 


Q. Why do you not accept that ‘‘the term Veda is. applicable to the 
Brahmana portion as well ?”” Because Katydyana says that the 
“Veda is the name of both—of Mantra portion as well as of the 
Brahmana portion.’ 


A. This view is not acceptable. The Brahmanas do not deserve the 
designation of the Veda; because they have been given the title 
of Purana and Itihasa. They are Vedic glosses and are not the 
words of God but merely the works of Seers and thus the 
creation of human intellect and also because the Seers other than 
Katyayana refuse to call them by the title of the Veda. 


The worldly narratives, containing names of human beings, are 
found in the books, entitled as the Brahmanas but the Mantra 
portion does not include such narratives. 


Q. There are statements in all the Vedas containing names of Seers. 
For instance (the following) verse fromthe Yajur-Veda mentions 
such names <— 


(1) “May we attain that triple age which is a (characteristic) of 
gods ; ——the triple age enjoyed by Jamadagni or Kasyapa.” 
(YV. IIL. 62) 


From this it is obvious that as for as the narration of historical events 
is concerned, both the Mantra portion and the Brahmanas are at par with 
each other. Why then do you not admit that the Brahmanas can be given 
the title of the Veda ? 


Se 


1, See ‘'Pratijfia Parisista” of the Vajasaneya Pratigakhya of 
he Katyayana. 


(1) “amad wage: raged saTaRy | 
| mq gay ong ara eq surge ww’? = (YV. 11.62) 
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A. Be not deluded in this matter, Here the words Jamadagni and 
Kasyapa are not proper nouns, referring to some particular i.e. 
embodied human beings. The evidence from the Satapatha 
(clearly supports it) :—- 


(2) ‘‘Eye is verily the Seer Jamadagni, because the world (people 
living in the world) with it sees and recognises. Therefore, the 
eye is Jamadagni Seer.” (SB. VIII. 1.2.3) 


(3) ‘*Kasyapa is Kfrma and Karnia is Prana (i.e. vital airs).” 
(SB. VII.S) 


It shows that Karma and Kagyapa are the names of Prana (i.e. vital 
breath). Because its (of Pranas) seat in the navel of the (human) body is of 
a Karma (i.e. tortoise like space. Hence, the above quoted verse contains 
the following prayer to God :— 


“O Lord of the universe, by your grace may our eyes, styled as 
Jamadagni and our Pranas styled as Karma last forthree (ordinary) 
terms of human life i.e. three hundred years (i.e. 100X 3=300).” 


Here ‘“‘the word eye” implies all senses and the word “Prana” indi- 
cates mind &c, 


oD 


In the phrase ‘‘Yed-devesu etc.’’ the word ‘Deva’ according to the 
Satapatha (III. 7) means the “learned men” :— 


(4) ‘‘Devas are verily the learned.*” (SB. III.7.3.10) 


The life of the learned (Deva) is full of powers and influences of 
learning. May our life be similar to them and last for three terms i.e. for 
three hundred years—with all our senses including mind—full of all bliss. 


This Mantra includes some other lesson also and it is that men can 
extend their lives three times if they adhere to the good principles of 
Brahmacarya (i.e. celibacy) &c. 


It is, therefore, clear that the words Jamadagni &c. in the Vedas are 
suggestive and indicate (general) sense only. Hence it must be clearly 


(2) “aapt waaftr: arte: cet ara Trafe | 

A AXA i acareaay: waar: safe: WW’? (SB. VIIL1.2.3) 
(3) “ead a wa: iT a was 1” (SB. VII.5.57) 
(4) ‘faarDet fe zat: u” (SB. III.7.3.10) 
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understood that the Mantra portion has not the slightest trace of history. 
Therefore, all the descriptions of historical events given by Sayana Acarya 
&c in their Vedic commentaries like Veda Praka$a are based on ignorance 
(and are erroneous). 

Now we proceed to decide that /tihasa andthe Purana &c. are the 
names of the Brahmanas only and not of those books (which are called) the 
Srimad-Bhagavata and the Brahma-Vaivarta &c. 

Q. Inconnection with the enjunctions laid down for performing the 

Brahma-Yajia in the Brahmanas and in the aphoristic works 
(Sttras), we come across the statements like this :— 


(5) ‘“‘The Brahmanas, the Puranas, the Kalpas, the Gathas and the 
Nara$ansis (are to be studied).’” (TA. II.9) 
The origin (of such statements) is also traceable in the Atharva 

Veda :— 


(6) ‘“‘He proceeded to the direction of Vrhati (i.e. speech). The 
Itihasa, the Purana, the Gathas and the Nara amsis followed him; 
He, who knows it thus, verily becomes the coveted abode of the 
Itihasa, the Pura&ya, the Gathas and the Narasamsis’’.” 

(AV. XV.30.1.4; AV. XV.6.10-12) 


Consequently, why do not you admit that the word Jtihasa means the 
books other than the Brahmanas e.g. the Srimad Bhagavata &c 7 


A. Do not say like this, These quotations refer to the Brahmanas 
only and not to the books e.g. the Srimad Bhagavata &c.; because 
the Itihasas &c (i.e. historical events) are included in the works 
called ‘Brahmanas’. 


For instance :— 


(7) ‘The Devas and the Asuras were waging war.” 
(a. @. 7.8. 1.1.) 


(5) ‘argent gfrerary gata sooty ara areal gfe 0” 
(TA. 11.9) 

(6) “@ gentfennaedaag 1 afufegrara got ¢ 

male arereeanqeaaay | 

afaqraet a 4 & qerTed @ TIANAT aI 

areata @ fra ert wafe a ad aq 1” 

(AV. XV.30.1.4; AV, XV,6.10-12) 

(7) ‘“‘Rargu: dae eaq un” = (Ho Fo 1.5.1.1) 
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Such statements are to be taken as Itihasas (historical events). Simi- 
larly :— 


(8) ‘In the beginning, my dear, this world was just Being (Sar), one 


only, without a second.”’ (CHU. V1.2.1) 

(9) “Inthe beginning, Atman (Self, Soul), verily, one only, was 

here—no other winking thing whatever.”’ (ATU, 1.1) 

(10) ‘In the beginning verily this (universe) was Apah; doubtlessly it 
was Salila only.”’ (SB. XI 1.6.1) 

(11) In the beginning, this (creation) was nothing.” (SB.) 


Such statements, occurring in the Brahmanas which depict the state, 
existing prior to the creation of the world, are to be recognised as Puranas. 


The Kal pa refers (to the portions of) the Brahmanas, which describe 
the power or significance of the Mantras. For instance :— 


(12) “The verse ‘Ise tva, Urje tva’ (the first verse of the Yajur-Veda) 
is pronounced for rain. The phrase ‘Ise tva, Urje tva’ refers to 
the food or essence, which springs up from rain.’ (SB. 1.7.1.2) 


(13) “Savitr doubtlessly is the Prasavity (i.e. stimulator of life and 
motion in the world; from the root Su to stimulate) of the 
Devas, who are born of Savita.’’ (SB, 1.7.1) 


Such statements are the Kal pas. 


The Gathas mean the dialogues. For instance, the dialogues between 
Yajfiavalkya and Janaka or the dialogues in the form of questions and 
answers e.g. between Gargi and Maitreyi in the Satapatha Brahmana. 


(8) “ata ater gana ore cntenfediar 0” (CHU. V1.2.1) 
(9) Ssrremr at gatmtara sete 1 atta Pasar fra 11” 


(Adv, 1.1) 

(10) “erat g at gana afeertara 0” (SB. X1.1.6.1) 
(11) ‘gd ar ae ta finfeaareite 1” (SB) cf. : BU. 1.2.10. 
(12) “eet cate ef gerd vary, waa raw fe ad qezrzdet aaa 
Tet Tae” (SB. 1.7.1.2) 

(13) “afamn 4 anat safer afegaget: 0” (SB. 1.7.1.4) 
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“What is Naragansi ?” Here Acarya Yaska says :— 


(14) ‘‘According to Kathakya, Naragansi is Yajfia. People assemble 

there and praise (God) there (Narat+éansi). According to 

SakapUni, it is Agni; as it (Agnii.e. God) is eulogised by 

men.” (N. VIII. 6) 

Thus stories occurring in the Brahmanas and the Nirukta etc. containing 
eulogy of men or women are called Gathas and no other thing. 


In all the quotations, wherever, these words occur, the Brahmanas are 
the ‘‘things named’* (Sam Jfiiin) and the words /tihasa &c., are the ‘‘names”’ 
(of the Brahmanas). For instance (it is said in the following statement) :— 


(15) ‘One should understand that the words /tihasa, Purana, Kalpa, 
Gatha and Nardsansi are (the names of) !the Brahmanas 
only.” 

On this topic, there is another evidence in the commentary of the 

Nyaya Dargana :— 
(16) “The (triple) division of sentences (occurred in the Brahmayas) 


had its distinct imports ; (hence the Brahmazjas are authori- 
tative evidence).” (ND. II. 1.60) 


Vatsyayana comments upon this as follows :— 


(17) ‘The verbal testimony (of the Brahmanical statements) is 
accepted as in the worldly life. The sentences (i.e. propositions) 
found in the Brahmayas are divided into three categories.” 


The idea here is that the words occurring in the Brahmanas are not 
Vedic (i.e. divine) but they are Laukika (i.e. wérldly) only. The three-fold 
division has been explained as follows :—(They are of three varieties e.g.) ; 


(14) “wertet aa eft eraea: 1 ac afena arate: sata 1 afateia 
mreqft: | az: cared wafa 1 (WV. VIII. 6) 
(15) “arerenaaafagrent ontare | qanfe eur aay ATRITat- 
i vata 1” 
® The origin of the quotation is not traceable. 
(16) ‘‘areafawrrer aretrgerre 1” (ND. II. 1.61) 


(17) ““SATOR ered) aT ate 1 fanravve arereraearat fafae: 0” 
(ND. II. 1,61) 
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“The Vidhi Vacana (i.e. mandatory statements) ; the Artha 
Vacana (i.e. explanatory or laudatory passages) ; and the 
Anuvada vacana (i.e. supplementary repetitions).”” 


(ND. 1.1.61) 


Commenting upon this aphorism Vatsyayana says :— 


(19) 


(20) 


“There are three varieties of textual propositions in the Brah- 
manas e.g. mandatory, explanatary and repetitive, 
(ND. II. 1.61) 


“The Vidhi (means) injunction.” (ND, II. 1.62) 


Vatsyayana comments upon it :— 


(21) 


“The text (i.e. Vakya) which gives injunction is called Vidhi. 
Vidhi also means Niyoga (i.e. ordinance) or Anujiia (i.e.) 
consent or permission). For instance, ‘One, desirous of Svarga 
(i.e. bliss) should perform the Fire Sacrifice’.”” (ND. II. 1.63) 


“The Artha Vada (explanatory text) is either Stuti (i.e. commen- 
datory) or Ninda (ie. censurous) or Para Krti (i.e. to lay 
down a contrary way of doing a thing by another), or Pura 
Kalpa (i.e. historically supported injunctions).” (ND. IL. 1.63) 


Vatsyayana’s remarks upon this are as under :— 


(22) 


(18) 


“‘A statement, commendatory to mandatory rule is Stuti. Its 
object is to create confidence (in the heart of the doer)—so that 


“fasudaiargaraaatataamta (ND. IL. 1,61) 


(19) 


(20) 
(21) 


“faa wg arararsaifa fafagenta | faferania ataraaraanta 
wqararaifa afer 1” (ND. IL. 1.61) 
“fafafaeras: 1” (ND. II. 1.62) 


“qq amg faurat—aat a fafi: « fafseq fravtsqat att 
aa afereta qgaig eatara: 1” gearfe | (NDB. Il. 1.62) 
“epfatrrat cepa: gerecy geuatara: |” (ND. II, 1.63) 


(22) “fad: weereear ar saat at cafe: 1 aeneqard equa 


azdiafa i cahaer a, GAM TATA 
(Contd.) 


Re 
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one may have faith in, what is being praised. Oa hearing its 
result one is impelled to do a thing accordingly. The Devas 
(i.e. the learned) conquered all, by (performing) Sarya-jit Sacri- 
fice. It is performed to obtain every thing and to conquer all. 
Hence, he, who performs it attains every thing and subdues 
all, etc. Ninda (i.e. censure) is a statement indicating un- 
desirable result. It is prohibitive. One should desist from 
doing what is censured. The Jyofisthoma is the first of all 
Sacrifices. He, who without performing it first, performs 
another one, falls into a pit, grows old and dies. &c. 


“‘Para-krti’’ is to quote a contradictory mandatory rule of 
another in doing a thing, e.g. after performing a Homa, they 
let the clarified butter fall down (upon offerings at the Sacri- 
fice) by drops first. But the Caraka-adhyaryus sprinkle down 
ghee, mixed with coagulated milk (Prsad-ajyam) by drops and 
say that ghee-mixed with coagulated milk is the life-breath of 
Fire. &c. (cf; SB. III. 8.3.24) 


“Pura Kalpa’’ is a mandatory rule, supported by a historical 
example, e.g. ‘The Brahmanas, therefore, glorified the Sama 
Stoma (i.e. a Sama hymn) called Vahig—Pavamana with the 
Mantra ‘‘Yone Yajiiam Pratanavamahe”’ &c. Why do you 
include Para Kyti and Pura Kalpa in the ArthaVada ? (They 


(Continued from page 124) 


“aafaat a tar: adaarg, atemeed area feed, chee catia — 
aq wafa, eanrfa | 
“gfrenaam fra, adarat. fafad a aaratfafa i” a ga 


al cam) Gal antat aosatfasaia, a gaa afrcar ata aaa wa qafa— 
ware Naa at aatad ay” gaat | 


“qrarme nem sqrenea fact: ave: cepa: 1” 
‘Ren amaarastaarafea t aa geawaq ay ge acareaya: 


geaisatang sfvrarafia gearwadart 1 “AR: osm: geareaq ea’ 
gaqutaaafe 0” geraanfa 1” 


“fagearatea fafa: geecy eft 1 ‘cena at aaa we 


afgeramia arr eaaedien | atada saqaag i gatas) wa oxpfaz- 
qzrmeat adel a” eft egfa-feaaead aftararan facaraegy seataaden 
aramadaras 1’ gf = (WDB, II. 1. 64) 
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are Artha Vadas) because they pertain to praise and censure 
and also because they throw light on certain topics connected 
with mandatory rules.’’ (NDB. II. 1. 64) 


‘‘Anuvada (i.e. explanatory repetition) is the repetition of the 
mandatory ordinance.” (ND. Il. 1. 64) 


Vatsyayana explains it as :— 


(24) 


(25) 


“(It is of two kinds i.e.) repetition of mandatory rule and the 
repetition of its import. The first is the verbal repetition and 
the other is the repetition of the sense only.”? (NDB. II. 1.65) 


“The proofs (Pramanas) are not four only because Aitihya (i.e. 
Historical evidence or tradition), Arthd patti (i.e. Implication), 
Sambhava (i.e. Possibility) and Abhava (i.e. Non-existence) are 
also proofs.’’ (ND. II. 2.1) 


Vatsyayana comments upon it :— 


(26) 


‘These four are not the only proofs. What are others then ? 
The other proofs are (1) Historical evidence, (2) Circumstantial 
presumption, (3) Probability and (4) Nullity. ‘They said 
like this’’ such a traditional (and credible) statement, the author 
of which is not known is called Historical Evidence (Aitihya).’’ 

(NDB. Il. 2.1) 


On the authority of this evidence, only the Brahmaya portion has been 
assigned the names of /tihasa &c. and not the Mantra portion. 


Moreover, the Brahmanas .are merely the commentaries upon the 
Vedas (ie. the Vedic verses) (and they are not the Vedas themselves). Hence 
they cannot be given the title of the Vedas, (It is shown by the fact that) 
the Brahmanas first quote the Vedic versese.g. “Ise Tva Urje Tva” (SB. 
1, 7) and then proceed to explain them. 


(23) 
(24) 


‘fafataigaeargaatag aig: | (ND: II. 1.64) 
“fweaqaat Aare! fagtetaaaqa a | 
Qa: Neaqals:, MIT: MATA: | (NDB. I. 1.64) 


q agezan—dfagratata-aerarera-ATATea Te 1” 
(ND. II. 2. 1) 
“q anda sae. fe ate ? Qagaatefa: arnatsara eearia 
Pore eee eee ”? sf tq.” wrafafacerange sarerrcerd tira 1” 
(NDB. Il. 2. 1) 
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Moreover, (the following passage) from the Maha-Bhasya (supports 
this view) :— 

(27) “Of which words ? Of the words used in the wordly speech 
and also of the Vedic (language). Among them the words 
of the common man’s speech are: cow, horse, man, elephant, 
bird, deer and Brahmana. (The instances of) the Vedic 
words are :— 


‘Sam-no devir-abhistaya’ (AV.) ; ‘Ise tva-urje tva’ (YV.) ; 


‘Agnimile Purohitam’ (RV.) ; ‘Agna ayahi yitaye’ (SV.).” 
(MB. I. 1.1) 


(27) ‘Sat wenara ? ater dfearny a aaatfenr: aaa aha: 
gear gett wealraiat aan ela t afeer: aeaft | ‘wet satefiasza | ge cate ear 
afants gufgery | art orate stat i ef (MBI. 1.1) 


In this quotation, examples from the four Vedas are given. 
For this purpose, the author of the Maha-Bhasya has quoted the first 
verses of the four Vedas. But it is strange enough to find that Pataijali 
quotes “‘$arn-no Devih’’ as the first verse of the Atharva-Veda, while all 
the present printed editions of the Atharva-Veda begin with the verse 
“Ye Trisaptah” and not with ‘‘Sarm-no Devih’’ as stated by the celebrated 
author of the Mahabhasya. ‘‘Sazn-no Devih” is found as the first verse 
of the sixth hymn of the first Kanda of the Atharva-Veda. 


It is aclear evidence that the arrangement of verses has 
under-gone some modifications after the author of the Maha-Bhasya. 


From the undermentioned quotation from the Gopatha 
Brahmana, it is clear again that during the days of the Brahmagas, the 
arrangement of verses was definitely different from what we find now- 
a-days :— 

“gfrritas gaferd.........yeraanie gear ward | 

£4 calT......,, Eanes gear wgdendia | 

mT oang........ eaaAfa FAN aTAaaAEtad | 

Wat Iad:......... LeaTatfa Fear qaaaanetaa 1” 

(Gopatha 1. 1.29) 
But it is also evident that the difference in the textual arrange~ 

ment is found only in the case of the Atharva-Veda only, 
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Had the author accepted the books, called the Brahmanas, as the Vedas 
here, he would have given examples fromthem also. As the author of the 
Mahéabhasya recognised that the Mantra portion only could be given the 
name of the Veda, he cited the initial portions of the first verses of the four 
Vedas while illustrating the Vedic words. On the contrary, the examples 
which he has given, of words used in common speech, can be assigned to the 
Brahmanas as they are found in them. 


Acarya Panini, in the following aphorisms, has clearly shown that the 
Vedas and the Brahmanas are distinct from one another :— 


(28) ‘The object of the root Div in its original sense (i.e. gambling 
&c) takes the Accustive case-ending in the Brahmanas.”’ 

(P. II. 3. 60) 

(29) ‘‘The Sixth case (i.e. Possessive case) is used diversely in the 


sense of the Fourth (Dative) case in the Chandas (i.e. the 
Vedas).”” (P. I. 3.62) 


(30) ‘In the Brahmanas and inthe Kalpa works, proclaimed by 
ancient sages, the suffix ‘Nini’? is added to a word which is 
preceded by a word in the Third case (instrumental) in the 
sense of ‘announced by’.”’ (P. IV. 3.105) 


The distinction (between the Vedas and the Brahmayas is further) 
indicated by the word ‘Purana’ (used here) in the sense of ‘the ancient sages.” 


(28) ‘‘fgetat ater’? (PII. 3. 60) 
Diksita explains it— 


“arafaaa sat feacazden wef fedtar erry | atsuq az: | 
MAA Taat Tee: Tetg: 1” 


(29) “aguid age orafa’? = (P. IL. 3. 62) 
Bhattoji Diksita explains it— 


“qest CATe | FATQTWTAAA | Tatased Ateaatam in the sense 
of aaeafaea: 17. 
(30) ‘“quesitede serrecty 7’ = (P. IV. 3. 105) 
Bhattoji Diksita explains it in the following words— 
cgdtarata TNaara fafa: FIT 1 TMI QuNMAITAg AAT 
wen: F aahat wista—favaaa gitar set: | Weg, weafaa: 1 mzata, 
mearafar: 1 wet—ftet: ae eT 1” 


—————— 
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The Brahmanas and the Kalpas announced by ancient sages e.g. Brahma &c 
are the commentaries upon the Vedas. ‘Hence, the titles of ‘‘Purana and 
Itihasa’’ have been assigned to them. Had the author desiredto give the 
name of Veda to the both—Chandas as wellas to the Brahmana—(then) in 
the above mentioned aphorism of ) ‘‘Caturthyarthe Bahulam Chandasi)’’ 
the use of word ‘‘Chandasi’? would have been meaningless. Because the 
word Brahmana will have continuity (Anuyrtti) here from the (preceding 
aphorism i.e.) “‘Dvitiya Brahmane’’ (and in that case this term would 
include the term Chandas). 


It is, therefore, evidently established that the name Veda cannot be 
given to the Brahmanas. 


Again, the words Brahma and Brahmana (i.e. the name of one of the 

four Varnas) are synonyms. (The following evidence) supports this view : — 

(31) “Brahma is verily a Brahmana and Ksatra is (called) Rajanya.”’ 

(SB. XIII. 1. 5. 3) 

(32) ‘The words Brahman and Brahmana have identical meaning”’ 
(Hence they are synonyms). (MB. V. 1.1) 


The Vedic glosses, composed by the Brahmans i.e. the Brahmanas 
who were the (ancient) great Seers and were learned in thefour Vedas, are 
called the Brahmanas. 


Moreover, it is also understood that Katyayana agreed to assign the 
name of Veda to the Brahmanas, only conditionally as the Brahmanas have 
invariable association (i.e. intimate connection) withthe Vedas. (It is also 
in the secondary sense). In this manner, too, it is not justified ; because he 
has not stated so and the other Seers do not holdthis view. Thus, the 
Brahmanas cannot be called Vedas. 

In this manner we have proved by quoting a (large) number of 
evidence that Veda is the name of the Mantra portion only. 

Q. Should we recognise the authrity of the Brahmanas at par with 

the Vedas ? 


A. To this question our reply is nagative. Their authority cannot 
be accepted equal to the Vedas. Because, they, not being the 
words of God, are of authority only in as far as they are consis- 
tent with the Vedas. They deserve to possess the secondary (or 
derivative) authority only. 


FRG 


(31) “ag 4 ate | aaDetstea: 1” (SB. XIII. 1. 5. 3) 
(32) “aatarataat | agrageal aren aeara 1” (mB. V. 1.1) 


THEOSOPHY (BRAHMA-VIDYA) 


Q. Do the Vedas contain all the sciences or not ? 


A. Our answer is that the Vedas docontain the basic principles of 
all sciences briefly. The foremost of them is the Brahma-Vidya 
(i. e. Theosophy) which we explain here concisely :— 


(1) “Him we invoke for aid Who reigns supreme, the Lord of all 
that stands and moves, Inspirer of the Soul. That Pusan, may 
promote the increase of our riches, Who is our infallible Keeper 
and Guard and also Well-wisher.’’ (YV. XXV. 18), (RV. I. 89. 5) 


(2) ‘The learned always turn their eyes to the lofty place of Visnu 
(the all pervading God), spread like an eye in the heaven.” 
(RV. I. 22. 20) 


The meaning of (the individual words of these) stanzas is :— 


The word /§ana is from the root »J/J¢ to rule or command or master 
(with suffix ‘Anas’). We invoke Him who is the Lord of the whole universe 
and of all that moves or does not move. In Him (the human) intellect finds 
solace (Buddheh-Tripti-Karta). He is Puasa (ie. giver of strength and 
vigour). O Supreme Lord, protect our wisdom and riches, which may 
prosper by Thy grace. Guard and sustain us always without remiss so that 
we may enjoy all sorts of pleasures. 


The stanza “Tad-Visnoh etc.’ (RV.I. 22.20) has already been 
explained in the Chapter describing various themes of the Vedas under 
Vijiana portion. 


(1) “aeteit staetequeatiq 

fad faranaa gat aay | 

gat at aat adamag ga 

<fatat Wade: eaeays,”  — (YV. XXV. 18) ; (RG. I. 89.5) 
(2) “afzeoil: age od al aeafra ge: | 

faaia wquaaq wu” (RV. 1.22.20) 
A detailed note on the interpretation of this verse given already, 
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(3) ‘Only an enlightened man can, after studying (Upasthaya) the 
eternal Vedic lore (Prathama-Jam) (and precisely abiding by it) 
realise (by sincere efforts from his heart and soul) that Supreme 
Lord who encompasses all the creatures and all the regions, 
pervades all the quarters of the universe and is Immanent in the 
very essence of truth (in mind, speech and deed).” 

(YV. XXXIL 11) 


(3) “ater weris ater ata 
qika dat: feet fester | 
TEMG NAAT ATE I— 
maratdate a ae’ = (YV. XXXII 11) 


(i) Paritya : (afe+4/am (wat) +229) (P. VII. 1.37) 
i.e. having pervaded from all sides. 

(ii) Lokan > (Vata (aaa) +- aa) (P. III. 3.19) 
i.e. the earth, the sun and the other planets which 
can be seen. 


(iii) Pradisah : The intermediate quarters, 


(iv) Upasthaya : (34+-o/sar (afafaaat) +244) ie. having studied 
or practised. 


(v) Prathama-jam: (Taa—sn, </afa+ fae) (P. IIL. 2.67 & VI. 
4.41) i.e. the first born: the Vedic lore revealed 
in the beginning of creation. Griffith explains it 
‘the first born child’, 


(vi) Rtasya : (4/v@ (TAY) #) ie. of truth. Griffith connects 
it with Prathama-jam i.e. the first born child of 
the Order ; thus he means ‘the eternal law of the 

| universe, whose first born child is Prajapati’. But 
according to Mahidhara it means Vak, the Sacred 
~ Word—the Veda. 


| (vii) Atmana : (./aq (ataeamAa) + afaq) (UV. IV. 153) ie. by 
| means of heart and soul, 


(viii) Atmanam : the essence or source. (Contd.) 
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The purport is that the Supreme Being encompasses and pervades all 
the Bhittas e.g. elements, Akata &c. He also pervades all directions and 
sub-directions (directions—East etc. and sub-directions—South-East etc ) 
He has also penetrated all heavenly bodies, the Sun &c and knows them 
completely. He generates the subtle primary substances (Saksma Bhatas). 
The enlightened soul which by means of its spiritual power and inner organic 
faculties (Antah Karana) realises and attains communion with God Who is 
All-Bliss and Bondless (Moksa—Akhya) obtains final beatitude. 


(4) “Heisthe highest object of adorations ; pervades the universe 
and possesses the super-most knowledge. He (survives) the 
dissolution of the world. All the Devas take support in Him as 
a trunk of a tree upholds all the branches round it.” 

(AV. X. 7.38) 


(Cotd. from page 131) 
It will be interesting to read the following translation of this verse 


offered by Griffith : 


“Having encompassed round existing creatures, the Worlds and all 
the Quarters and Mid-quarters, 


Having approached the first born Child of Order he with his Self 
into the Self hath entered.” 


The idea according to this is that the performer of the Universal 
Sacrifice is liberated from the bounds of human life. Encompassed round : 
with the glance of his enlightened mind which shows the universe to be 
Brahma. He: the performer of the Universal Sacrifice. 

(4) “nga ag qdaea AEH 

aafe sd diame 7S 1 
l S I~ 
afena waeq a FH a sat: 
Jared ewer: aia Ta atats 1” (AV. X. 7.38) 


(a) Yaksam : (I) From the root 4 (X.A.) to honour, 
worship, adorn, (II) From the root Yaks (I.P.) 


. to stirorto move. (aaafaor aafa), Here it 
means God, Who is the highest object of 
2 worship. (Contd.) 
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He alone should be known as Supreme Being (Brahman) Who is Mahat 
(i.e. the greatest of all), and Yaksa (i.e. adorable by all men). He pervades 
the entire universe and possesses supreme knowledge (Tapas). He survives 
the dissolution of the effect (i-e. the creation) into causes. All the thirty three 
Devas e.g. Vasus and others find support in Him and He is their main stay 
as all branthes of a tree are upheld by its trunk. 


(5) ‘(This One Immutable God) is called neither the second, nor the 
third, nor yet the fourth.” 

(6) ‘‘He is called neither the fifth nor the sixth, nor yet the seventh.” 

(7) ‘‘He is called neither the eighth nor the nineth, nor yet the 
tenth.” 


(8) ‘‘All this power (of supporting the universe) is certainly centred 
in Him. He is the One, Alone and only One.” 


(Contd. from page 132) 
In the Pauranika literature, it refers to a class 
of demi-gods who are described as attendants of 
Kubera. cf: aayam AARAAATCATAMNAHY, etc. 
(AD. I) But in Vedic Sanskrit it meams anything 
deserving honour. 


(b) Tapasi Krantam : The Krantam is a past participle of the root 
./ Kram to step forward. “One who surpasses.’ 
The word Tapas is read in the list of words for 
Jvalata (NTU. 1. 17). Dayananda explains it as 
Tapasi Vrddham i.e. advaneed in knowledge or 
austerity. Tapas here means knowledge. 


Cf: Griffith’s rendering :— 


‘‘Absorbed in Fervour, is the Mighty Being, in the world’s centre, 
On the waters’s surface, 


To him, the Deities, one and all betake them; so stands the 
tree-trunk with the branches round it” 


(5) a faeat a getayaget areyen® 1” 
(6) “a doant a aes: aaal atgeaa v” 


(7) “Samed a saat gaat arcqsaa 1” 
(8) “afad fad ag: a ca ge qeaas cal 
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(9) ‘All the Devas have all their being in Him alone.” 
(AV. XIII. 4.16-18 & 20-21). 


These verses clearly show that God is One and One only. There is 
no second, third, fourth, fifth, sixth, seventh, eighth, nineth and tenth God. 
The negative particle (Na) used for nine times (in the above verses) beginning 
with second and ending with Zero (i.e. 10th) clearly establishes (the fact) that 
God is One and One only. The existence of a second god is emphatically 
denied in the Vedas. Hence the worship of the other god is positively 
prohibited. Being the Inner-ruler of the two fold created beings—animate 
or inanimate—He alone beholds them all and none is able to see Him. He 
is invisible for all. This entire universe is pervaded by Him and is certainly 
centered (Nigatam) in Him—there being a close connection between the 
pervader and the pervaded. He is called (here) Sahah i.e. the All-Sustaining 
(power). He is definitely One and one only. Here the word ‘One’ is 
thrice repeated. This (repetition) indicates that there is no second god 
equal to or greater than He. It is also implied here that there is no other 
god of His own or of a different variety and nor there can be division in 
His absolute essence. The existence of the second god is absolutely denied. 
He is One and one only. He is Unitary and Intelligent power, the like of 
Whom does not exist. He is the Sole controller of this universe, and has no 
assistant (or agent) to help him in creating or supporting this entire world. 
Because He isOmnipotent. All these Devas—Vasus and others—described 
above exist in this One Supreme Being Who is Almighty even after the 
dissolution of the universe. 


There are many other verses in the Vedase.g. “Sa Paryagat etc. (ie. 
He encompasses) (YV. XXXX. 8), which dea) with Theosophy. The fear 
of increasing the bulk of the book does not (permit us) to cite all of them 
here. We shall explain their purports in our commentary at places of their 
occurances. 


rads 


(9) “ad afena Far enaal wafia 1” 

(AV. XIII. 4. 16-18 & 20-21) 
“Sahah” : /@@ (At) + aRA 1 ie. (UV. 1V.189) ie. power, might. 
“Eka-vrt” : Sole Being. 
“Devas” : All luminous and moving bodies and forces of nature. 
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(1) “March together, speak together and let the minds of you—the 
Intelligent ones— be united as in the past, the wise Devas (i.e. the 
learned) worshipped (harmoniously) the Adorable One (Bhagam). 

(RV. X. 191. 2) 
(EXPLANATION) 
(In this stanza) God ordains :— 


*O men, acquire Dharma revealed by Me. It is based on justice— free 
from partiality and is bright on account of its truthful character. Be united 
and give up all dissensions for its achievement so that the happiness (in your 
life) may accumulate and aflictions may be anihilated. (Speak together) 
Assemble together and hold friendly discussions. Discard wrangling 
controversies and fallacious sophistry. Put questions lovingly and answer 
them. In this way you would acquire true knowledge and other noble 
qualitiesfor ever. (Let your minds be all alike). Make up your minds 
abodes of wisdom and knowledge. Be vigilent and earn knowledge. 
Endeavour rightly to fill your minds with eternal joy. You should always 
follow Dharma and never practise Adharma (unrighteousness). There is a 
simle here (in the verse). You must practise the Dharma, which was 
adopted by the learned, wise and the dispassionate men of the past and the 
present age i.e. dead or living who possessed an urge for preaching the 
Divine Dharma. They worshipped Meas the Omnipotent Adorable Lord 
and followed the righteous path (Dharma) ordained by Me. The same 
righteous path (Dharma) must be adhered to by you. In this way the 
Dharma laid down in the Vedas would be known to you and you will have 
no doubts about it.” (RV. X. 191.2) 


(2) ‘May the (purpose of ) deliberation be common, common the 
assembly, common the mind and so.be their thoughts united. 


(1) “a teased a aaea a ay aaifa saat | 
Bar ari wat Ga & Sarat garas = (RV. X. 191.2) 
NV.B. Please see a note on it on page 136. 
(2) “aarat ara: afafa: aart ard aa: ag are I 
aad Haat aad a: aia at efaat getfa un (RV. X. 191.3) 


N.B. Please see a note on it on page 136, 
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I lay before you acommon aim, and you should worship with 
your common oblation.” (RV. X. 191.3) 


(EXPLANATION) 


(Common deliberation) O men, the object of your Mantras i.e. 
deliberations be true and righteous knowledge and the benefit of the all 
(created) beings. Let it be universal and without partiality and prejudice. 
The word Mantra means a deliveration or consultation by which people 
investigate all things of known or unknown qualities e.g. beginning with 
God and ending with the Earth—(i.e. all spiritual or material substantives) 
and acquire their knowledge and then explain to others through conversation 
and precepts. King’s ministers are styled as Mantrin (./Mantra+In) 
because they deliberate and distinguish between the right and wrong. 


All persons should assemble together in order to make investigation 
regarding the objects of which they have no precise knowledge. There the 
members, may have divergent views at first, but they should adopt a common 
formula being the essence of all opinions, beneficial for the entire mankind 
and endowed with all meritorious characteristics. This decision should be 
adhered to and practised. In this way the happiness of the best type and 
universal benefit of entire humanity would daily be increased. 


(Common assenbly) In order to promote freedom and to supplement 
the stock of happiness for all men alike, a beneficial, impartial and uniform 
legislation as well as the harmonious social organisation should be framed 
by which justice and enlightenment of all men may be achieved. For this 
purpose a common assembly of the learned, should be constituted which 
will help the people on acquisition of the righteous qualities e.g. celibacy 


Note for Page 135 : 


(a) These and the other verses of this hymn were meant to be 
recited by the Priest who presided at the opening ceremony of the periodical 
sessions of a Parliament or a StateAssembly. 


(b) Sayana gives a different explanation of the second half of the 
fiist verse (RV. X, 191.2) : 


“In like manner as the ancient gods concurring accepted their 
portion (Bhkaga) of the Sacrifice.” 


But I have taken the word ‘Bhagam’’ here as Bhajaniyam i.e. the 
Adorable one, 
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and learning. This must be maintained under the state control (and should 
strive for) the purity of people’s conduct, devotion to duty, performance of 
deeds leading to the highest end of human existence and the development of 
intellect, health and mental vigour. 


(Common minds) Here the word Manas (i.e. mind) has (two aspects 
e.g.) Samkalpa: desire or wish and Vikalpa: abhoranee or avertion. Let 
there be desire for good qualities and avertion to bad objects. O men, let 
your minds (having these qualities) be harmonious with one another and 
should not be hostile to one another. Here the word Citra (mind or heart) 
means (a thinking faculty) by which the past experience is remembered and 
God as well as Dharma is meditated upon. This faculty of thinking should 
also be harmowious with one another i.e. let all your exertions result in 
termination of aflictions and promotion of pleasures of all living beings as 
they are for your own sake. The word Saha (together) indicates that all 
united efforts should be directed towards mutual benefit and happiness. 
I bestow my blessings upon those who regard all other living beings as 
their ownselves, and are benevolent and extend others’ happiness (at the 
cost of their own). 


(I proclaim) I ordain to you to practise the Dharma laid down above. 
All men must abide by this, so that you may not fail in truth and falsehood 
may not prevail upon you. 


(Commbn oblation) Here the word Hayvi (oblation) means both, dedi- 
cation as well as taking. This giving and taking should also be in accordance 
with the truthful Dharma. I prescribe for you this Common Dharma, 
endowed with truth. Hence accept the Dharma ordained by Me and 
no other. (RV. X. 191. 3) 

(3) ‘‘May your decisions be unanimous, your minds being of one 

accord. May the thoughts of all be united so that there may be 
a happy agreement and union amongst you all.”” (RV. X. 191.4) 


(EAPLANATION) 


This is the import.. O men, you should concentrate all your powers 
for the uplift of Dharma, with mutual concord ; so that all may strive to 
increase happiness without any conflict and clash. Here the word Akati 
means “efforts or courage or a noble way of doing things.”? Even these 
faculties are to be employed by doing good to others, for the happiness of 


(3) “qamt a aubfa: aarar gzarfa a: 
amaneg TAA gal a: gagrafa uw” (RV. 191. 4) 


138 RGVEDADI-BHASYA-BHUMIKA 


all mankind. Try your test so that this Dharma ordained by Me may not 
disappear. 


“Samana Hridyani Vah’’? (May your minds be of one accord) May 
your hearts be full of affections and love and may your actions be 
harmonious and free from illwill to others. ‘‘Samanam Astu Vo Manak” 
(Concordant mind) The word Manas (i.e. mind) (occuring here) is defined 
in the Satapatha (XIV. 4.-3. 9) as follows :— 


(4) ‘Desire, determination, doubt, faith, disbzlief, endurance, non- 
perseverence, bashfulness, intelligence and fear; all these are 
(functions of ) mind.’ (SB. XIV. 4. 3.9) 


Discriminate in mind (first) and then you should act. Kama is a desire 
for noble qualities. Sa:mkalpa is a determined action for its achievements. 
Vicikitsa is a doubt, which is created with a view to ascertain a doubtful 
object. Sraddha is an unfailing faith in God and true religion. Asraddha 
is the absolute dishelief in atheism and Adharma. Dhryti is the firm resolve 
to retain unflinching faith in God and Dharma, under adversity or prosperity. 
Adhrti is the impatience never to adopt evil ways. Ari is mental hesitation 
to’adopt evil conduct and also for non-compliance with the dictates of true 
Dharma. Dhi isan intellectual faculty which promptly and firmly grasps 
the noble qualities. Bh? (or fear) is the conviction that God detects us 
every where and therefore to desist from doing unrighteous actions, 
disobedience to His commandments, and from other sinful dezds. 


Such a mind of yours, O men, be harmonious. ‘‘Y atha Vak Susahasati” 

i.e. May you so co-operate with one another that happiness may continue 

to increase. Rejoice in your hearts at the sight of the happiness of all men. 

None of you should delight in the sufferings of others. A!l men should 
behave and act in the manner ; so that all may be prosperous and free. 

(RV. X. 191.4) 


(5) ‘‘Prajapati (the Protector of all mankind—God), finding out 
(through His perfect understanding) various aspects, has 
discriminated between truth and falsehood: The Lord of all 
created beings has placed scorn on untruth and faith in truth.” 

(YV. XIX. 77) 


(4) “wim: aged), fafafeear sasegr yfacafaptetat:, stared 
aq aan’ (SB. XIV. 4. 3. 9) 

(5) “green St emadia aenqa sarah: | 
adarqascagaw ae sandfa: vw (YV. XIX. 77) 
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(EXPLANATION) 


i.e. God, the Protector of all men, ordains Dharma :— 


All men, under all circumstances and at all times should have faith 
only in truth and scorn over falsehood. God has drawn a line of demar- 
cation, with His Omniscient knowledge, between truth and falsehood i.e. 
Dharma and Adharma and their known and unknown aspects. What type 


of line ?_ It is expla:ned by “‘scorn on falsehood’. He has implanted faith 
in the hearts of all men, in true Dharma, enjoined in the Vedas and the 
Sastras, which is duly supported by all proofs, including the Direct Cognition 
(Pratyaksa), is based on justice and is freefrom prejudice and partiality. 
He has also put forth want of faith in Adharma, falsehood and injustice. 
In other words He commands us not to have faith in Adharma. In this way 
all men should strive and make best efforts to firmly concentrate their minds 
on Dharma and to abstain from Adharma. 


(6) “O God, Destroyer (of afflictions), make me firm (in Dharma). 
May all living beings look at me with friendly eyes: May I 
look at all created beings with friendly eye. Let us look at each 
other with eyes of a friend.” (YV. XXXVI. 18) 


(6) “ga qUé ar faaet ar ager adify yar aaiema | 
- faaearg ager adifer yarfa aaa 1 fraea aaat aatertAz 1” 
(YV. XXXVI. 18) 


Here the word “Drte’” is in Vocative case. Daydananda translates it 
as ‘destroyer of sufferings’. He derives it from the root \/Do to destroy. 


In the Nirukta this word ‘‘Drfti’? is read in the list of words 
indicating Meghai.e. cloud. It is derived from the root «/Dr+-Ti to 


pierce or destroy. In classical Sanskrit it has undermentioned meanings : 
(I) A leather bag for holding water. 
ef : Manu Smrti (II, 99) and Yajfia-Valkya (III. 268) “afa 
aqderafan”’ t 
(II) A fish. 
(Il) A skin, hide. 
(IV) A pair of bellows. 
(V) A cloud (Vedic). cf: Nighantu (1. 10). ‘(Contd.) 
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That is to say: All men under all conditions and at all times should 
regard others as friends and should have friendly relations. All should 
accept this Dharma (i.e. Law of Friendship) ordained by God. They should 
pray to God so that they may be firm in Dharma. O God, the Destroyer 
of misfortunes (Dri), be gracious unto me that I May comprehend this true 
Dharma as it is. May all beings always look upon me lovingly with an eye 
of an impartial friend i.e. become my friends. Make me—who possess this 
desire—prosperous in all true pleasures and auspicious qualities. I also 
may look upon all beings with friendly eyes and loving thoughts and regard 
them as my ownself. In this manner, all of us leaving aside, all feelings of 
enmity, look upon each others with friendly eyes and should act to promote 
mutual happiness. This is the only divinely revealed religion which should 
be accepted by all. (YV. XXXVI. 18) 


(7) “O Agni, (i.e. Self-effulgent, Omniscient God), the Lord of Vows, 
I will observe the vow (i.e. a vow of truth). May I be able to 
observe it. Grant me success in that way. Warding off falsehood, 
I approach (the path of ) truth.” (YV. I. 5) 


(EXPLANATION) 


i.e. All men should always ardently desire for the divine help, Without 
His aid the knowledge of true Dharma and its practice are impossible. O 


(Contd. from page 139) 


Our author has taken the etymological meaning which is quite 
appropriate here. 


The other word, worth noticing, is Drnha. 


It is Imperative from the root 4/Drnk (I. P.) (I) to make firmor 
strengthen, (II) to make fast, (III) to fortify, in the Second Person 
Singular. It is also used in (II. A) in the sense of (I) to be firm 
(II) to grow or increase. According to Mahidhara, this verse is addressed 
to Drti i.e. the Chief earthen vessel, the Giarma, in which the offering 
is prepared, 


(7) “art aaat ad afore aestaq 
aH UWeMATA | ganeMaaTa aeagafa uW” (YV. I. 5) 
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Agni (i.e. Self-Effulgent), O Vrata-pati: (i.e. Lord of Vows or Lord of 
Truth) I shall practise the true Dharma. Here the Satapatha says :— 


(8) “Truth is verily all Devas and falsehood mortal men. This 
verily is the vow which Devas practise and it is truth.” (SB. I. 1) 


Truthful conduct makes (us) Devas and untruthful actions make (us) 
mortal beings. Truthful conduct, therefore, alone is called Dharma. (May 
1 be able). Be gracious and grant me strength enough to practise the 
truthful mode of life iie Dharma. What isthat vow? Here the Mantra 
says ({damaham) i.e. ‘I take a vow to adhere to the truth alone which 
will be free from falsehood ie. Adharma.” Inthe pursuit of this truthful 
conduct, prayers to God and self-efforts are main stay. God shows no 
favour to aman, who is inactive and lazy— just He makes him to see, who 
has eyes and not him ; who is blind—. Similarly God bestows His favours 
- upon a man who himself resorts to actions, has a keen desire to practise 
Dharma and has a deep yearning after God’s Grace. He favours none else ; 
because God has provided a man with all means of doing a thing successfully 
even before he has occasion to use them. One must benefit himself with an 
object as far as it holds good but beyond that one must desire (and pray for) 
the Divine Favour. (YV. XXXVI. 18) 


(9) “A person by observing a vow (Vrata-vow of truthfulness) 
becomes initiated ; by (this) initiation (Diksa) he attains Daksina 
(i.e. reward or psosperity or skill) and thereupon advances to 
Faith (Sraddha). Through Faith, he attains Truth (God).”’ 


(YV. XIX. 30) 
(EXPLANATION) 


i.e. A man knows the truth when he has ardent desire to know it and 
to act in accordance withtruth. All men should have faith in truth alone 
and never in falsehood. A man who takes a vow to observe truth, becomes 
initiated i.e. attains a highrank. When, because of his best qualities, he 
obtains high worth (and in this way) attains high rank, he becomes the 
recipient of universal reverence and success, This is his award (Daksind@) 
i.e. a fruit (of his righteous efforts). The Daksind (i.e. award) is achieved 
only through good qualitles and good conduct. 


(8) ‘aaa tar aad Aqsa 1 
uae @ at ad afta aca i” (SB. I. 1. 4-5) 
(9) “aaa Renntcatfa dteraicatfa afaorag 
afaor aaratcatfa zat aemateae uw” (YV. XIX. 30) 
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By practising truthful vows e.g. Brahmacarya & c, he acquires 
respect in his own and in othersexpectation. This creates firm faith in him 
towards truthful conduct. Because truthful actions alone lead to the 
(public) reverence. (By faithi.e.) when this faith goes on increasing more 
and more, a man through this faith, obtains Supreme Lord and final 
emancipation. It is not possible through other process. 


The import is, that a man should improve the (faculty of ) faith and 
enthusiastic action for the (final) achievement of Truth (God). (YV. XIX. 30) 


(10) ‘‘Created by toil and holy fervour, found by devotion, resting 


in Rta (i.e. righteousness).”” (AV. XII. 5.1) 

(11) ‘Invested with truth, enrapped with honour, compassed about 

with glory.” (AV. XII. 5.2) 
(EXPLANATION) 


The import is :—These verses explain the characteristics (or definition) 
of Dharma. 


God has created men as the possessors of exertion, energy and 
righteousness (Dharma). Therefore, they should acquire knowledge by 
studying the Vedas (Brahma) and should know God. (Rte Srita) i.e. they 
must take shelter in God and depend upon (their own) hard actions. 

( AV, XII. 5.1) 


——- —————— 


(10) “ordi aden geet water feet mea fez 1” 
(11) “@ederagar Paar stage aatat attdat un” (AV. XII. 5.1-2) 


This Hymn (AV. XII. 5) which is partly in prose, is a continuation 
of Hymn (AV. XII. 4); According to Sdyana, here still more forcibly, the 
sin and danger of robbing a Brahmanja of his cow are described. 


The translation given above by me is literal but Dayadnanda interprets 
differently. According'to him the path of Dharma is suggested here by 
describing various qualities of virtuous men. His interpretation would be :— 


“Men are created (alongwith the spirit of ) action and penance. 
Let knowledge be acquired through the Vedas (by them) and they 
are seated in Ria (i.e. Truth or God).” (AV. XII. 5.1) 


“'They are enrapped in truth, covered by glory and surrounded by 
fame.” (AV, XII. 5. 2) 
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May all men acquire truth (through the studies) of the Vedas and 
Sastras and also through all means of cognitions, such as Direct Cognition 
&c. This truth stands all tests and is invariably changeless. (Enrapped 
with Sriya i.e. honour). May men strive to achieve the highest honour and 
glory (Sri)—bright with the light of righteous conduct and meritorious 
qualities and having the resources of world-empire to its credit. (Compassed 
about with Yasasa i.e. glory). Men may be endowed with fair fame through 
the acquisition of supreme merits and truthful conduct and may they 
enlighten (the world) with its lusters on all sides. (AV. XII. 5.2) 


(12) ‘“Encircled with inherent power (Svadha), fortified with faith, 
protected by Consecration, established in Yajfiai.e. Sacrifice, 
having world as the resting place (Nidhanam). (AV. XII. 5.3) 


(13) “The virility and vigour; the forbearance and strength ; the 
speech and organs ; the glory (Sri) and reighteousness.” 
(AV. XII. 5.7) 


(EXPLANATION) 


Let all men be well-wishers and beneficial towards others and find 
contentment in their own lots (Svadha) and in their own virtuous qualities. 
(Fortified with faith etc.). Let them have abiding faith in truth. Absolute 
truth alone and not falsehood deserves faith. (By Diksa i.e. Consecration). 
May they protect others and be protected by the true teachings of honest 
and credible learned men. May they have (Diksa) consecration (i.e. place 
of honour). (Sacrifice etc.) (According to the Satapatha. XIII. 1. 8. 8) 
‘Sacrifice (Yajiia) is verily Visnu ice. Omnipresent God.’’ May they depend 
upon Omnipresent God. May they pursue the activities of universal utility 
e.g. ASva-Medha and attain efficiency in material science and other activities 
of arts. (Loko Nidhatam). God ordains that all men must realise that they 
have to perform righteous deeds for the benefit of the entire mankind upto 
the thme of their death. (AV. XII. 5.3) 


(12) “sagan aitfgat azar sedgr geal gear aa sfafesar stat 
fase” (AV. XII. 5.3) 
(13) “atlaya asa agra ae a ate Afgd a dea aaa 0” 
(AV. XII, 5.7) 


+ Note—The author cited these and other verses of the Atharva 
Veda from the Atharva Veda, edited by Roth and Whiteney. 


—————— 
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Moreover, (People must possess the undermentioned qualities) :— 


Ojos i.e. prowess to promote justice (in the world). Tejas i.e. 
alertness, insistence, fearlessness and uprighteous zeal in truthful conduct. 
Sahas (or forbearance) must be practised by all and they should not feel 
pleasure and pain when they are involved for the time being, either in 
prosperity or adversity, and loss or gain. They should rather undertake 
supreme efforts to alleviate their sufferings. Balam (i.e. Physical strength) 
is also to be acquired to drive away all bodily and intellectual diseases by 
obeying the good rules of Brahma-Carya (i.e. life of celibacy). They should 
make their intellect firm by which the dreadful deeds may not be feared. 
Vak (i.e. speech)—through learning and education their speech should 
possess all good qualities e.g. truthfulness and sweetness. Indriyam (i.e. 
organs). Let all men keep their minds and the five other organs of cognition 
and the five organs of actions, tongue & c. always busy in the search after 
truth or Dharma. They must keep them aloof from the sinful activities. 
Here the word Vak ie. speech, stands forall organs of actions. Sri (i. e. 
glory) Let extreme efforts be made (in acquiring) glories of imperial rule. 
Dharma (i. e. righteousness or duty). This alone is the Dharma 
ordained by the Vedas which is based on justice, free from partiality and 
endowed with truthful conduct and beneficial to all. This should be practised 
by all. 


What has already been stated and what is going on to be stated is all 
exposition of the same Dharma. (AV. XII. 5.7) 


(14) “Divine learning and heroism; Nation and trade; brilliance 
and fame ; virility and prosperity.” 

(15) “Life and form; name and glory; breath and expiration ; 
vision and hearing.” 


(16) ‘Milk and juice ; food and diet; Rta (i.e. righteousness) and 
truth ; /sta (i.e. Sacrifices or action) and Parta (i.e. charitable 
deeds or success) ; progeny and cattle.” (AV. XII. 5.8-16) 


(14) “ag aaa a use a faarea | 
fialtva aaiva aara gia an” 


(15) “agra ed a ard @ aifard | 
Maa ware Ns Tw” 
(16) “Tera vast aad a1 
Ba a aed Te FF a oT ITA NN” (AV. XIL5.8-10) 
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(EXPLANATION) 


God has ordained Dharma in these and other versesfor the good of 
menkind :— 


“Brahma (i.e. Divine learning)’. The characteristics of a Brahmana 
are :~ attainment of the highest type of learning, good qualities, actions and 
devotion to propagating good merits. Similarly, the merits of a Kgatriya 
(Ksatra) are learning, efficiency, valour, fortitude and the association with 
heroic people. They are also to be developed. ‘‘Rastra (ie. Nation or 
Country)’’. Government should strive to provide clean and virtuous administ- 
ration for the well being of the people though good rules and laws approved 
by the legislature consisted of noble and holy men. The merchantile commu- 
nity (Visah) is also to be protected. They should have free access to all regions 
of the globe, so that they may strive to increase the wealth through trade 
and commerce. The light of good qualities (Tvisi) and a genuine desire for 
true conduct should dominate. ‘‘Yasa—(i.e. fame.)’’. Let the highest fame be 
established based on Dharma (ie. righteous actions). ‘Warcas (i.e. virility)”. 
Steps should be taken to make proper arrangement for learning, teaching 
and imparting true knowledge. ‘“‘Dravinam (i.e. prosperity)”. Men must have 
a desire to acquire by just means what they do not possess. They should 
preserve what has been acquired. The preserved wealth should be increased 
and utilized in noble deeds. Through these four-fold efforts wealth provisions 
and happiness of mankind must be increased. (AV. XII. 5.8) 


“A yus (i.e. life)’’. The duration of life should be prolonged by leading 
a self-controlled life, adhering to wholesome laws of diet and dress and 
thoroughly observing good rules of celibate life. Physical beauty (Rapa) 
must be preserved by subduing the carnal desires. They should make name 
(Nama) and fame by performing righteous deeds so that other may feel 
encouraged to do good actions. ‘Kirti i.e. Kirtana’’, Let there be (constant) 
recitation of God’s epithets and qualities for the attainment of godly 
qualities. Let them make themselves (in this way) famous and renowned. 
“Prana and Apana’’. They should strengthen and purify the Prdza (breath) 
and Apana (expiration), through (the process of ) Prazayama (i.e. the art 
of controlling breath). The vital airs which are breathed out are called 
Pranas and the vital airs which are inhaled are styled as Apanas. By living 
in a sanitary place and by the forcible ejection and the holding up of the 
breath, the physical and intellectual strength is maintained. Men should 
achieve precise and complete knowledge through the testimony of Direct 
Perception (Caksu), Verbal Proof (Srotra i.e. Sabda) and Inference. The 
word ‘Ca’ (in the original verse) stands for Anumana (i.e, Inference). 


(AV. XII. 5.9) 
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(Payas and Rasa i.e. Milk and Juice). Here Payas standsfor liquids 
e.g. water & c. and Rasa for juices such as milk, ghee & c. These should be 
purified properly according to the medical science and then they are to be 
taken. (Annaand Annad ya (ie. Food and diet). They should eat cooked 
and uncooked edibles after purifying them. They should always glorify 
God (Ria) and should always speak truth (‘Yarya). This truth stands the 
test of all proofs eg. Direct Perception. They should speak exactly as it 
is felt in their mind and belief. 


(/sta and Pirta t.e. desired Sacrifice (Yajvia) or action and charitable 
deeds or success). The glorification of God and performance of charitable 
deeds and sacrifices must be adhered to. People should apply .their minds, 
speech and actions for the accomplishment of these objects and should 
collect necessary material for this purpose. (Praja and Pasu i.e. progeny 
and cattle). They should strive to properly educate and train their off- 
springs and should provide all comforts for them. (Domestic) animals such 
as elephants, horses & c should also be rightly trained and tamed. 


The repeated use of (the particle) ‘Ca’ (ie. and) (in these verse's) 
indicates that other good qualities (not sp2cifically enumerated here) are 
also to be included (and adhered to). (AV. XII. 5.10) 


We shall cite below some extracts from the Taittiriya Upanisad, 
describing (some aspects of ) Dharma :— 


(17) ‘The Right (Ria), and also study aud teaching (of the Vedas). 


(17) ‘a a raequsTaa a1 
ad a ranqasaaa @ 
aay taeqagaad Ft 
qAia eaqeqaaaaql @ | 
MAA TAEMgIaa @ | 
Mags alewanaar J 
afiaga a eaqiecatanaad a | 


afaaara tatemamaaa ai” 
arga a eqieutgTaay q | 


WALA wMeawgsaay a 
; (Contd ) 
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= 


The truth (Satya), and also study and teaching. Austerity (Tapas) 
and also study and teaching. Self-control (Dama), and also 
study and teaching. Tranquility (Sama), and also study and 
teaching. The (sacrificial) fires, and also study and teaching. 
The Angihotra (i.e. Fire sacrifice), and also study and teaching. 
Guests, and also study and teaching. Humanity (Manusa), and 
also study and teaching. Off-springs (Praja), and also study and 
teaching. Begetting (Prajana), and also study and teaching. 
Procreation (Prajati), and also study and teaching. (Satya) 
‘The true’ :~-says Satya Vacas (Truthful) Rathitara. (Tapas) 
‘Austerity’ :—says Taponitya (Devoted to austerity) PauruSisti. 
‘Just study and teaching’ :—says Naka (Painless) Maudgalya. 
‘For that verily is austerity’ : - for that alone is austerity. 


(TU. 1. 9) 
(18) ‘‘Having taught the Veda, a teacher (further) instructs a pupil :— 


Speak the truth. 
Practise Dharma (Virtue). 


(Contd. from page 146) 


acafafa acaaar tialaz: | 
aq sfa agifaca: atefafez: | 


warsaiataaa Cate arHt AleTET: 


} afe ag:—afe aa: 1” (7U. I. 9) 


\ (18) ‘‘aanasaraatsedarfaragaifca 

i ad az 

ay at 

CAWATATAT TAZ: | 

araiaty fad aRTgea Tatar] AT eaaeteadt: 11” 

“eeawat Tafeaear | 

vata safeaera | 

guerra safzasay | (Contd.) 
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Neglect not study (of the Vedas) (Syadhyaya). 


Having brought an acceptable gift to the teacher, cut not off the 
line of progeny. 


One should not be negligent of SATYA (truth). 
One should not be negligent of (Dharma) virtue. 
One should not be negligent of welfare. 

One should not be negligent of prosperity. 

One should not be negligent of study and teaching. 


One should not be negligent of duties to the gods and to the 
fathers. 


Be one, to whom a mother is as a god. 

Be one, to whom a father is as a god. 

Be one, to whom a teacher is as a god. 

Be one, to whom a holy guest (Afithi) is asa god. 


Those acts which are irreproachable should be practised and no 
others. 


———_—. ____ 


(Contd. from page 147) 


qea a qafeaera | 

waeMaTaaat eat aT TAL zASTA | 

argeat Wa | 

fagzat wat 

afafatat aa 

aaaefa sain ate afaasarfa at gaziir 1 
aaraTa Ogafcaria arf caatqrenta at sacar 1 

% Farenssatal wa: Ast camara seafaaeay wv’ 
“RZaq Tay | 

AAITTMs2ag | 

feat aaa) (Contd.) 
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Ss 

Those things which among us are good deeds should be revered 

by you and no others. 

Whatever Brahmanas are superior (to us), for them refreshment 

should be procured by you with a seat. 

One should give with faith (Sraddha). 

One should not give without faith. 

B One should give with plenty (Sri). 

One should give with modesty. 

One should give with fear. 

One should give with sympathy (Samyid). 

Now, if you should have doubt, concerning an act, or doubt 
concerning conduct ; if there should be those Brahmanas, 
competent to judge, apt, devoted, not harsh, lovers of virtue 

(Dharma)—as they may behave themselves in sucha case, so 

should you behave yourself in such a case. 

Now with regard to (people) spoken against, if there should 
be those Brahmanas, competent to judge, apt, devoted, not harsh, 
lovers of virtue—as they may behave themselves with regard to 
such, so should you behave yourself with regard to such. 

“This is the teaching. This is admonition. This is the mystic 
doctrine of the Veda (Veda-Upanisad). This is the instruction. 
Thus one should worship. Thus, indeed, should, one worship,” 

(TA. VII. 9.11) 
~te 
(Contd. from page 148) 

feat 2am 1 

faat Jaq t 

ufaat 247 | 

aa af & adfafateear a anfafafccat ar eaia, 8 aa aterm: 
A AeATA: FHI ACH ATA TASMAN: &Y:, Al A AT TACT aar 


aa aaat: a 


aaeaegag «Yaa AAMT: AeA: gear sige AMAT 
BAST: eg: Fay A ag ade aar ag awa = (Contd.) 
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The following is the import of this extract :— 


All men (and women) should practise the undermentioned essentials 
of Dharma :— 


One should know Rta e.g. reality (of the world) and should have 
(clear) knowledge of it. He should act truthfully. The adherence to Réa 
and Satya with deeds accordingly is a penance. Aman should restrain all 
senses from Adharma (i.e. unrighteousness) and constantly employ them in 
true Dharma. Itis called Dama. Sama indicates that one should not think 
of doing Adharma. Men must do good to the others by utilising the Vedas 
and Sastras and also other things of the world e.g. fires (Agnayak) for the 
development of spiritual knowledge as well as the material science. One 
should perform all Sacrifices beginning with Daily Fire Sacrifice (Agnthotra) 
and ending with Asva-Medha and through them purify the rain-water and 
the atmosphere, so that all living beings may enjoy happiness. The fully 
learned and the pious (Brahmanias) people must be associated and respected 
so that the Absolute Truth may be determined and all doubts may be cleared 
off. Sciences, concerning humanity (Manusa) and the act of government 
must be properly accomplished. By begetting children in accordance with 
Dharma, they are given good education, so that they may know the neal 
Dharma. Virility (Prajana) must be improved to have (successful) sexual 
intercourse at the proper time according to the rules of Puétresti (ie. a 
Sacrifice which is performed for securing sons). Proper and adequate care 
should be taken for the safety of the child inthe womb and at the time of 
birth so that intellectual and physical development (of the child) may be 
assured. 


Acarya Rathitara holds the view that a man must speak truth always. 
Acarya Paurusisti emphasises that a man must abide by and act in accordance 
with the Dharma and true knowledge by following the path of Rta and 
Satya. AcaryaNaka Maudgalya says that the noblest things are Svadhyaya 
(i.e. study of the Vedas) and Pravacana (i.e. teaching of the Vedas). This 
is the supreme austerity. There is no other act of Dharma superior to it. 


Acarya (i.e. the preceptor) having taught the Vedas instructs Dharma 
to the scholar (who is departing on his life’s journey) :— 


O disciple, speak always the truth. Follow the Dharma which has 


(Contd. from page 149) 


Ge Met | Ge Bat) Tay aalafaaq « caaqMAAy Ta- 
gulaceaq 1 gag aagufaaem un” (74. VIL 9.11) 
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truth as its characteristics. Never neglet the reading and teaching of the 
Vedas. Serve your preceptor and procreate progeny. Attain efficiency in 
true Dharma. Preserve, enhance and enjoy your prosperity and attain 
glory. Strive to gain knowledge from Devas (ie. the learned), Pitrs (ie. 
elders) and the wise and do service unto them. Serve lovingly your mother, 
father, preceptor and guests. Never for-sake it through negligence’’. 


The mothers, &c. should instruct in the following manner :— 


O sons ! (and daughters !) abide by our good deeds only. But never 
follow our sinful acts if per chance we happen to commit. Associate with 
and have faith in the persons, who may be amongst us learned and possess 
divine knowledge. Do not associate with others. Men should always offer 
gifts of such things as knowledge, etc. with love or (sometime) without love, 
with grace, with modesty or through fear or promises. That is to say that 
“to offer gift” is always better than to have it from others. 


O pupils ! should you have some doubt concerning a particular act 
or deed, you should approach the learned who possess knowledge about God, 
are impartial and are Yogins (i.e. concentrated saints) who keep aloof from 
Adharma (ie. unrighteous conduct), endowed with high learning and other 
qualities and are lover of virtues. Get your doubts removed by them and 
act accordingly. Follow the path trodden by them. Let your hearts have 
this teaching or the instruction. This isthe mystic doctrine of the Vedas. 
All men should give instructions (to their sons or disciples) in this manner. 
Thus one should worship God Who is Sat (i.e. All Existing), Cit (i.e. All 
consciousness) and Anznda (i.e. All Bliss) with supreme faith. There is no 
other way (to worship Him). (TA. VII. 9.11) 


(19) “Rra (i.e. right) is penance; Truth is penance; The Study (of 
the Vedas) is penance ; Santam (i.e. tranquility of mind) is 
penance; Dama (ie. Self-Restrain) is penance; Sama (i.e. 
peace) is penance ; Da@na (i.e. generousity is penance and Yajiia 
(i.e. Sacrifice) is penance. Brahma (i.e. Supreme Lord) Who is 
Bhah (i.e. All Existent), Bhuvah (i.e. All Intelligence) and Svah 
(i.e. All Bliss) should be worshipped; this is the (highest) 
penance.” (TA. X. 8) 


(19) “aed aa: aed aa: get aa: ad at aHeaT: AAT ated aa 


aca AAT: TAAgIAGUEAATT. "= (TA. X, 8) 
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(20) ‘‘Truth is the Supreme and the Supreme is Truth ; by (virtue of ) 


Truth (people) never fall from heaven (Bliss) ; as the Truth is 
(the mainstay of) the good (people), they rejoice in Truth. 


Regarding austerity : No austerity is greater than fast which 
being a supreme penance is hard to practise ; it is really difficult 
(to achieve). Hence (sages) rejoice in it. 

Regarding Self-Control ; It is essential for a Brahmacarin. 
Hence (sages) take delight in Self-control. 

Regarding Tranquility (Sama): Sages (observe) tranquility 
in the forest. Therefore, they rejoice in it. 

Regarding Charity (Dana): All living beings praise gene- 
rousity (charity), Nothing is more difficult to practise than 
generousity. Therefore, they take pleasure in it. 

Regarding Dharma (i.e. the righteous mode of living) : This 
(whole universe) is upheld by Dharma. Nothing is harder to be 
practised than Dharma. Hence they rejoice in it. 

Regarding Procreation: By this (people) grow in number. 
Therefore (people) find pleasure in it. 

Fires ; Have been ordained. Therefore (sacred) Fires are 


to be established. As the Fire-Sacrifice (Agni-hotra) has been 
enjoined ; therefore, they rejoice in it. 


LT 


(20) “aematat acd ada A ganienisrecaat Sarat) aai fe 


AG TANT AA WA Ui 

aa sft ail arama at, afe at aaeaagdd Taguig y 
aA TWA THA 

an ufa | faad sare: 1 aera aa THA 

MA RAW FAA: | AEATA MA Waa Ul 

arafafas aaifn nfs saafeay sata att gent venta 
aA Ae HN” 

aq ef: avn adfad afegtd aatenfa grat aaa aw 
TT 

saa efa| aata: aeata afasar: saad aeata afacsr: 
TAA Tt 

way FATE aEAIAAT aeEcea: t afiagtafarang aTearafia- 
ala TA (Contd.) 
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Regarding Yajfia (Sacrifice) : By (performing) Sacrifice, the 
learned (Devas) attained heaven (Bliss). Therefore, they rejoice 
by it. 

The Mind-Born (Manosa): It means the Learned. Hence 
the learned derive pleasure from their mental development. 


Renunciation (Nyasa) is Brahma ; Brahma is the Supreme 
and the Supreme, Brahma. All these other austerities are inferior 
2 to it ; renunciation only excells (all), 


This is the mystic doctrine (Veda-Upanisat). One should 
know it.” (TA. X. 62) 


(21) “Aruni, the son of Prajapati by Suparna (mother); approached 
his father Prajapati (and said to him) ; ‘‘What do they describe 
or declare as the Superior Most, Sir.’’ He (Prajapati) proclaimed 
to him,’’ The wind blows by Truth; the Sun shines in the 
heaven by Truth; the mainstay of speech is Truth ; every thing 
is upheld by Truth (alone). Hence they declare Truth as the 
Superior Most. 


Through austerity, Devas in the beginning (of creation) 
attained divinity. Seers obtained supreme Bliss by austerity ; 
they drove away foes by penance and every thing is established 
in penance. Hence austerity (penance), they say, is the Supreme 
thing. 


(Contd. from page 152) 


aa gla asa fe tar fad tat 1 aera os tara HI 

aafafa  fagtDaeacar Faria ca aaa tara un 

wate efa i ae-aen fe az:, Te fe aes arfa a gareaaerin 

aarOfa | sara qarataaa 1 a Ud aagafaaay 1” 

(TA. X, 62) 

(21) “strqedt graft: gala: sarafa faatgaaare 1 fa anaa: 

qed aaealfa | ae Mata-aeaa argzaifa, actafaet waa 

fafa, acd ara: sfacst, at aa ofafssay | aeata acd Ita 

aafeat 

aq 2ay FaataT sary | TWAGa: gavalaaa, ATAl aA 


MATA: aaa aa sfafesd, aeAta aa: TEA ef uv” 
(Contd.) 


154 


RGVEDaDI. BHASYA-BHUMIKA 


The celibate ward off sin by Self-restraint, Brahmacarins 
achieve Final Bliss through self-control and this self-control is 
difficult (to practise) for living beings and every thing is estab- 
lished in self-discipline. Therefore, they regard self-discipline 
as the Supreme. 


Peace loving persons, act in auspicious (manner) through 
tranquility ; the sages obtained (Naka) heaven (i.e. Bliss) by 
tranquility ; tranquility is hard to be won by men and every 
thing is set in tranquility (Sama). Hence, tranquility has been 
declared as the Supreme. 


Generosity or the Sacrificial act is the crown of all Sacrifices. 
In this world all living beings live upon the generous person ;_ the 
rivals are subdued by generosity ; by generosity foes, become 
friends and all things are upheld in charity. Hence charity is the 
Supreme. Thus they declare that generosity is the Supreme. 


The mainstay of the entire world is Dharma; people 
approach righteous (Dharmistha) person ; through Dharma, the 
sin is averted and every thing is placed in Dharma. Hence they 
declare Dharma as the Chief Most. 


Procreation is (the cause of ) the dignified existence in the 
world ; a good person extending the cord of progeny, clears off 
the debt of his forefathers. It makes him debt-free. Therefore, 
progeny is a great thing. 


(Contd. from page 153) 


aaa avant. fafeaqaaurafea | aaa agraifer: gawsgay at 
Rarat gud, at aad gfafooaa : sem aA ITH aaira | 

maa oarat framaiia | waa ate gaatsraferaq 1 mat 
Waat gtad, UA ag ofaftoaw | aera TA ITH Aafia 1 

aa ant aeg, aferar WH atarD aaqargidilafia, arar- 
wMTged aaa feaeat fear wafea, art ag sfaftsay | aeata 
ara ate aafer ty 


unt faraea ana: sfacsr, we afaes sot saaifta, sat 
qaaagatea, aa ea ofacsag 1 wear ad ITA Aafia | 

ward F aaest NS aig cates aaa: fagnaant water | 
AIA AT RANA | ALAA NAAT WA aVfia (Contd.) 
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: Fires are (i.e the following things) Science, given in Tray (i.e. 

i the three-fold Veda), Bright way (i.e. deva-yana), Gé@rhaspatya 
Fire, RK, the earth, Rathantara (Sama), Anvaharya-Pacana (i.e. 
the Southern Sacrificial Fire used in the Anvahar ya Sacrifice), 
Yajur, the mid-region, Vama-Devya (Sima), Ahavaniya (Sama) 
and the heavenly region. Hence Fires have been stated (to be) 
the Supreme. 


Fire-Sacrifice purifies houses in the evening as well as in the 
morning. Sacrificial acts, well ~performed and rightly done (lit, 
offered) bring happiness (Svarga) and it (Sacrifice) is the light of 
the world. Therefore they regard Fire-Sacrifice as the Supreme. 


Regarding Yajfia: Devas obtained heaven (Dyaus) through 
Yajiia (i.e. Sacrifice) and expelled (i.e. subdued) demens, and 
(this) Sacrifice makes the foes fear and every thing is established 
in Sacrifice. Therefore they regard Sacrifice as the Supreme. 


Manasa (i.e. Mind-born) is verily Prajapatya (i.e. belonging 
to Prajapati) Pavitra (ie. Sacrificial act on Kuga grass) ; a good 
person beholds with Sacrificial mind rightly ; Mind-born (i.e. 
intelligent) Seers created mankind ; this every thing is established 
in mind. Thus the Mdanasa is regarded as the Supreme.” 


(TA. X. 62 ; 63) 


(Contd. from page 154) 


aan — aaifaa zag: oar wUgia wR Wadlcarac- 
i waar agqeaftal amterngadta: arm gaif ate 
. qerentaraty ITA Taheat 1 


afagiavert sraigiat fap: | fer Dgga anagai sia 
gatea ataen soll: 1 aareftagra aa aafea i 


aa fat ada fg tar fat nar, atargeangasa, aaa feat 
faa waa, vat ad ofafeona | seme ad ced aafa 

mad a smc ofad, waaay aaa arg qala, araT ANT: 
Ta Tada AA ad afafssaq y aeata arta ata aaa 1” 

(TA. X. 62 ; 63) 
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(EXPLANATION) 


Now we define the Tapas :— 


The word Tapas (i.e. Penance) gives the following senses and nothing 
else -— 


“Rta i.e. Tat-tvam (i.e. thatness, the gross reality), the glorification 
of God, and a precise and exact knowledge of a thing. 


Satya i.e. truthful speech and truthful deed. 
Sruta i.e. study and teaching of all sciences. 


Santam i.e. tranquility of mind by fixing it upon Dharma and keeping 
away from Adharma. 


Damal: i.e. to employ senses only upon Dharma to keep them aloof 
from unrighteousness. 


Samah i.e. control over mind and to concentrate it on Dharma. 


Danam i.e. to make a gift of true knowledge (including other worldly 
things) to others. 


Yajia i.e. the performance of all the above mentioned Sacrifices. 


Bhar-Bhwas-i.e. O man, worship only that Supreme Soul, Who 
pervades all regions. It is also a Tapas (austerity). Other than this there 
is no Tapas, (TA. X. 8) 


There is no other distinctive mark of Dharma than the truthful speech 
and the truthful conduct; because eternal bliss of Emancipation and 
happiness in this world are obtained by men only through truth and they 
are never deprived of them. The distinguishing character of good people is 
the truthful conduct. Therefore let all men rejoice in Truth. 


To act according to the dictates of Dharma of which distinguishing 
marks are Rta, &c is Tapas. The act of attainment of knowledge through 
the proper observance of the rules of brahmacarya (i. e. celibacy) is also 
(technically) called Brahma (i.e. the supreme act). 


Similarly the other portions of the extract e.g. Dama &c are also to be 
interpreted in this manner. The characteristics of the learned are their 
mental activities (i.e. developments). Thus, the True, (i.e. God) makes the 
wind blow and the Sun shine. (Similarly) the existence (Pratistha) or 
honour of a manis due only to truth and to nothing else. The words 
‘Manasa-Rsayal? (i.e. Mental or mind-born Seers) in the original text mean 
Pranas (i.e. vital airs), Vijrana (i.e. all Kinds of knowledge) &c. 

(TA. X. 62.63) 
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(21) “This Soul (Atman) is obtainable by truth, by austerity (Tapas), 
By proper Knowledge (Jfiana), by disciple’s life of chastity 


(Brahmacar ya) constantly (practised) ; 


Within the body, consisting of light, pure, is He, 
Whom the ascetics (Yatis) with all blemishes done away, behold.” 


(22) ‘Truth alone conquers, not falsehood. 


By truth is laid out, the path leading to the Devas, (Deva-Yana). 
By which the Seers, whose desire is satisfied, ascend, 


To where is the highest repository of truth.’ (MUU. III. 1.5 & 6) 


The import is :— 


The Atman (i.e. The Supreme Soul) is attained by truth and truthful 
conduct i.e. Dharma and not through falsehood. The meaning of this verse 
(M UU, III. 1.5) is quite easy (and needs no explanation). 


Truthful conduct only triumphs. A man can achieve victory only 
through it. Falsehood and false actions lead to defeat. Deva-yana i.e. the 
path of the learned, which is all bliss and which is also called the path of 
final Emancipation is enlightened and widened by truth and Dharma. The 
sages adopt this way, illumined by the true Dharma and truthful deeds and 
achieve what they desire. They (finally) reach, where there is the final Abode 
of Truth i.e. Brahma. Having obtained Him, they enjoy the unending bliss 
of Emancipation which cannot be gained otherwise. 


Therefore all should conform to Truth i.e. Dharma and forsake 
Adharma i.e. falsehood. (TA. X. 62 & 63) 


ee 


(21) Camda araearer Ba aT 

aeat-maT aeTATT fea | 

Rea: WAT satfadar fe ger 

dt qatar aaat sitiatat: un” (ettrdar:) vats ara t 
(22) “ata aoe arya 

aaa vat fraat taa7: 

TAVRARAGAY DCTS: 

aa aq aeaen Twa fravaq w= (ZU. Il. 1.5 & §) 
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Moreover (Dharma is defined as under) :— 


(23) ‘Any thing enjoined by (the Vedic Zore) is called Dharma.”’ 


(MD. I, 1.2) 
(24) ‘By which prosperity (in this world) and salvation (after death) 
are accomplished is called Dharma.” (VD. 1. 1.2) 


Significance of these (aphorisms) is that that alone should be deemed 
as Dharma, which is enjoined by the Vedas, leading to the truthful 
conduct. What has been prohibited by God, is Adharma and it has no 
substance or object (Artha). (MD. I, 1.2) 


The practice, which !eads to the much coveted pleasure or prosperity 
in this world and to the salvation i e. the highest bliss of Emancipation in 
the next world, (i.e. life after death) is called Dharma. The thing contrary 
to itis Adharma. | (VKD. I. 1, 2) 


All these extracts are expositions of the Vedas. This Dharma has 
been revealed by God for the benefit of mankind in various stanzas 


(of the Vedas). This isthe only (universal) Dharma. There is no second 
or other Dharma. 


—. —_____ 


(23)  ‘‘attearerercttsett era: 1” (MD. I. 1.2) 
(24) “aetsegaafasiaafafa: @ adi” = (VAD. I. 1.2) 


COSMOGONY 


All this universe that we see was duly created by God. (The following 
verses from ths Rgveda clearly describe this fact) :— 


(1) “There was not the non existent (Asati.e. the perishable meni- 
fested cosmos), nor the existent (Sat i.e. the earliest stage of 
matter, evolved out of the primordial matter for creation of the 
Universe) then ; there was not the air, nor the sky, beyond them. 
What did it encompass? Where? (Kuhu? ). Under whose 
protection ? What were the waters, which were unfathamable 
and profound ?” (RV. X. 129.1) 


(1) Carataeat azimaarda 
aaa AY satay ay aa t 
_! . r a 
fantatla: Hz eI waa 
ay: fenidig vet aatieq wu” (RV. X. 129.1) 

This hymn is very important and a number of controversies 
surround it as regard the correct interpretation of this hymn is concerned. 
The reader will be pleased to read, side by side my translation, which is 
kept as faithful as possible, the translations of two eminent European 


scholars by name Mecdonell and Griffith They are given here for the 
sake of comporative study : —- 


‘There was not the non-existent nor the existent then. There was 
not the air nor the heaven which is beyond. What did it contain ? 
Where ? In whose protection ? Was there water unfathamable, 
prefound 2” (A.A. Mecdonell) 

‘"Nor aught existed then, nor naught existed, 

There was no air, nor heaven beyond, 


What eovered all ? In whose shelter was it ? 


Was it water, deep and fathamless ?” (R.T.H. Griffith) 
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(2) “There was not death, nor the immortality then. There was not 


(3) 


the emblem of night, nor of day. That One (God) existed (lit ; 
breathed) without agitation (A+Vdta; from the root WVd to 
move or windless) by His Own Might. Other than He, there was 
not any thing beyond.” (RV. X. 129.2) 


“There was darkness in the beginning, concealed in darkness ; 
indistinguishable, this all was water (i.e. the entire original matter 
in liquid form or the word Salila may mean Chaos). Whatever 
came into being was covered with void. The One created the 
cosomos by His mighty greatness. (Or that one arose through 
the power of heat).”’ (RV. X. 129.3) 


(2) “a aqudtaqa a ate 


AT VWEAt HA Area THA: 

aUAlzald TAA Ash 

aentgiaa oz: fe aata ww’ (RV. X. 129.2) 

“There was not death, nor immortality then. There was not 
the beacon of night, nor of day. That one breathed, windless, 


by its own power. Other than that, there was not anything 
beyond.” (Mecdonell) 


“Death was not then, nor was there aught immortal: no sign 
was there, the day’s and night’s divider. 


That One Thing, breathless, breathed by its own nature: 
apart from it, was nothing whatsoever.” (Griffith) 


acsil ! ~ 
(3) “am ateteaat Teer 


ssid afeet aint Zam 1 

qanavafifer aaa 

aqaeacafeat aad nu” (RV. X. 129.3) 

“Darkness was in the beginning hidden by darkness ; indist- 
inguishable this all was water. That which coming into being 


was covered with the void, that One arose though the power 
of heat.” (Mecdonell) 
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(4) ‘In the beginning, then Desire came upon that. This (Desire) 
was the first Seed of Mind. Sages searching in their hearts 
discovered the bond of the Existent with Non-existent.”’ 

(RV. X. 129.4) 


(5) “Their (of sages) cord (Rasmin, i.e. cord of knowledge) was 
extended across; was there below was there above? There 
were impregnators (Retodhd i.e. germs of life), there were 
mighty forces, there was energy below (ie. at one place), there 
was impulse above (i.e. at another place).”’ (RV. X. 129.5) 


(4) “aaah anaemia 
aaat ta: Tae aaTaTT | 
amt aeanafa fatfarza 
gfe aeitent aaa ater” = (RV. X, 129.4) 


“Desire in the beginning came upon that, (desire) that was 
the first seed of mind. Sages seeking in their hearts, with 
wisdom found out the bond of the existent in the non- 
existent.” (Macdonell) 


(5) “faqrdtat fadat thaterq 
ay: Reagrdtazalt ferarhaa 
taat aiag afeara aaa 
TANI AaaTA Tafa: Wea (RV. X. 129.5) 


‘*That cord was extended across ; was there below or was 

there above ? There were impregnators; there were powers; 

there was energy below; there was impulse above.” 
(Macdonell) 


The significance of the word ‘‘Rasmin’ is not very certain here. 
It seems to be an explanation of the word ‘Bandhw’ (i.e. bond) in the 
previous verse. The word ‘Esdm’ here refers to sages. Thus this whole 
verse means that ‘‘whatever was below or whatever was above was 
traversed by the light of those sages.’ Macdonell and others are silent 


about this point. 
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(6) ‘‘Who knows rightly ? Who shall here declare? Whence it 
(creation) sprung up ? Verily there were shining ones after (the 
process of this creation). Who knows then from where it 
came ?” (RV. X. 129.6) 


(7) “From Whom this creation came into Existence ; whether He 
suppor'ed it or not? Whoelse can if He does not ? Whoever 
is the Supervisor of this in the highest heaven ; He verily knows 
or does not know. Who else knows it if He does not know ?” 

(RV. X. 129.7) 


(6) “at aan ag & 9g 5 araq 
HA aratat Ha gH faafez: 1 
wabeat aca fraseat— 
qrel az ad ataqa i” (RV. X. 129.6) 
“Who knows truly ? Who shall here declare ; whence it has 
been produced, whence is this creation ? By the creation of 


this (universe) the gods (came) afterwards. Who then knows 
whence it has arisen ?” ( Macdonell) 


(7) ga fadfeda a Tyas 
ate at aa ag art 
ay HEAR: qt sala 
aay aq ats ara ag” (RV. X. 129.7) 
“Whence this creation has arisen ; whether he founded it or 
not; he, who in the highest heaven is its surveyor ; he only 
knows or else he knows not.” (AMacdonell) 
“Whence this creation has arisen, whether 
It has been made or not; He who surveys 
This world in the highest heaven, he may be 
Or, it may be, he knoweth not.” (Griffith) 


This hymn is referred to, translated and discussed by different 
scholars. I mention names of the few eminents here :— 


(1) H.T. Colebrook, Miscellaneous Essays, II Edition Madras, 
1. pp. 33F, 


(Contd.) 


i 


—_ 4- on 
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EXPLANATION 
The central idea of these verses is as follows :— 


The entire world that we behold was created by God. He preserves 
it and at the time of the dissolution He disintegrates and makes it disappear 
(Vinasa). This action is repeated again and again for ever. (There was 
not Asat) when this effect, i.e. the world, was not in existence; even the 
void i.e. Akasa (i.e. space) was not before the creation. Because there could 
be no such convention or designation. (Nor the Sat) ie. nor was at that 
time Sat i.e. the invisible causal matter, named as Prakrti, i.e. Pradhana. 
(Nor was Rajas) nor were there Paramanus (ie. atoms). Nor was there 
Vyoma i. the second Akasa, i.e. ether, which fills the Virdg, i.e. the great 
universe. At that time, there was only the God’s Samarthya (i.e. Divine 
Power) which is the subtlest supreme and ultimate cause of all this world. 
In the rainless morning, the slight moisture appears as mist or fog. This 
can neither encompass the earth nor is able to make the rivers flow. It is 
insignificant as it isnot deep. Similarly this entire universe which has been 
created by God with His Samarthya (ie. Super Power) cannot be designated 
as to be deep in comparison to the Supreme Being—the Most Holy and the 
All-Bliss. Nothing can cover Him, because the world is finite and God is 
infinite. 


The other (five) verres ‘‘There was no deathetc.”’ are too easy to be 
explained here. Theirimport will be explained in our (regular) commentary. 


(Contd. from page 162) 
(II) Max Miiller, History of Ancient Sanskrit Literature, II Ed., 
London, 564, 
(III) Muir, Original Sanskrit Text. V. 356. 
(IV) H.W. Wallis, Cosomology of Rg Veda. London. pp. 89, F. 
(V) W.D. Whitney. JA OS. XE. p. CIX. 


In some other works also are contained discussions on this hymn. 
M. Winternitze also discusses it in his History of Indian Literature. This 
hymn is regarded as the starting point of Natural Philosophy which 
developed into the Saikhya system. The aim of this hymn is to denote 
supremacy of God among the three main causes of this Universe, e.g. 
Prakrti, Atman and Brahman and not to deny the existence of Sat and 
Asat as is evident from the last verse of this hymn (RV. X.129.7). (See 
M.D. J.4,12) 


I have given here the faithful translation of this hymn alongwith 
two other renderings from Macdonell and Griffith for comparison. A criti- 
cal note on it has been given already. 
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(From whom this creation came into existence). This visible multi- 


formed universe was created by Supreme Lord. He alone creates, maintains 
and dissolves it or does not create it (again during the period of Brahma 


Ratri). 


He is the Supreme Supervisor and Lord of all this. The entire 


creation resides in Him. He, like space, pervades every where. It is 
absorbed at the tims of dissolution again in His Super Power~—the 
final cause.* 


bliss. 


(Anga, Veda) O Friend Jiva, he who knows Him, attains supreme 
But he who-does not understand Him Who is Sa¢ (i.e. All Existence), 


Cit (ie. All Intelligence), Ananda (i.e. All Bliss) and Eternal, does not 
certainly achieve the Supreme Bliss. The particle ‘Va@’ in the text is used in 
the sense of ‘certainty’. (RV. X, 129. 1-7) 


(8) ‘‘We offer our prayers to Him Who is Blissful(Ka) and Holy, 


the Self-effulgent Creator (supporter and illuminator) of all 
luminous bodies (like the Sun) ; the One Lord of the universe 
Who existed before creation. He sustains this earth and the vast 
heavens.” (RV. VII. 7 3.1), (VV. XIII. 4) 


EXPLANATION 


B:fore this creation of this universe, there was Miranya Garbha (ie. 


One, possessing all luminaries in His womb) i.e. God. He was the absolute- 
One ; Lord of all this created world. He was without a second. He creates 
and sustains the entire world from the earth upto the shining firmament. We 
offer all praise unto Him —Who is All Bliss (Kasmai) and All glory—. 


« cf. : gmernratfadtgzseatt | 


aitfa aeat afaniaarad (Magha) 


(8) ‘feyeand: avatar qaed ata: fats anata 1 


a aa ghat aqaat wer Zara gfaat fade i” (YV. XIII. 4) 


An exhaustive and critical note on this verse is given on page 96 


of this book. It will be further interesting to add it here :— 


(a) Hiranya Garbha: Lit. it means ‘the Gold Germ’ or the source 


of Golden Light ie. the Sun-god, identified 
with Prajépati. 


(b) Kasmai: ‘‘Ka’’ may mean Prajapati, who is source of all bliss. 
Europeans translate it as ‘What God (other than Prajapati) shall 


we adore with our oblation ?” 


——— 
eae 
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(9) ‘‘Thousand-headed was the Purusa, thousand-eyed, thousand- 
footed ; He having covered the earth on all sides, extended 
beyond it the length of ten fingers.’’ (YV. XXXII. 1) 


EXPLANATION 


In this stanza, the word ‘Purusa’ is the substantive, while the words 
‘Thousand-headed etc.’ are its adjectives. The following are the authorities 
for the interpretation of the word ‘Purusa’ :— 


(10) ‘‘Purusa is one who sleeps or dwells in a city." (N. 1. 13) 
Thus Purusa is a name of God as He pervades the entire universe (i.e. 
Pur?) or fills and exists in the entire cosmos (i.e. Pur?).* 


The All-Pervading Lord is called Purusa because He occupies the 
entire universe or because He pervades it thoroughly or He resides within or 
fills the interior of the soul. To support this derivation the Nirukta (II. 3) 
cites the following authority :— 


({1) ‘Than whom there is naught else higher, 
Than whom there is naught smaller, naught greater ; 
(9) “ageeitat gea: agate: aga | 
a af addegensefaesemeday in” (YV. XXXI. 1) 
Most of the verses of this hymn of Yajurveda occur also in the 
Rgveda (X. 90) with some variants or without them. For instance : 
“agamat Fea: ear: Aa | 
a aie favadt graieufecsemegag i” (RV. X. 90. 1) 
(10) “gea— gftaaa —geataeitta 1” (NT. 13) 
4% The word Purusa can be derived in the following manner:— 
(a) From the root Pur (to go)+Kusan.. (U. 1V. 74) 
(6) gfe atadtfa ; gft+-a2q (faacaneaamaag) —ofeare: —ofea: = 
Gea: 
(c) gfe xa=gf<+ Me(caqa) = gfeaa:— ges: 1 
(d) From the root 4/afe (atemaa)+ gaq (U. IV. 74) 
(ec) From the root q(gal) +394 (U. IV. 74) 
(11) “gee: —geare, gft wa:, qeaaat, qracarat-geaafagca— 
mema ot arazatea faf Sad 
TRAIT a Saraisfed Far Saa | (Contd.) 
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The One stands like a tree unmoved in the Daus 
By Him, the Purusa, this whole world is filled.” 
(SU. III. 9), (N. IL. 3) 


Here it is clearly stated that the inner Purzsa i.e. Supreme Lord is 
the In-dwelling Ruler of all. There is nothing superior to or higher than the 
Lord, the All Pervading One, who is called the Purusa. There can never 
be any thing equal or superior toHim. There was not, is not, and shall 
never be any thing greater than He. He moves and renders all things 
unstable but Himself remains unmoved and stable and without tremor. As 
a tree supports its branches, leaves, flowers and fruits, so does God uphold 
this entire universe from the earth to the Sun, etc. He is One without a 
second. There is no second God of the same or different class. As the 
Supreme Lord fills all this (the cosmos), He is called the Purusa. This 
stanza (Mantra) is the supreme authority for taking the word Purusa in the 
sense of Omnipresent God. 


(12) “‘Sakasra (thousand) means “‘all’’. He is the giver of all.” 
(SB. VII. 5) 


According to this statement from the Satapatha, the word Sahasra 
is the name of this entire universe. God is the Purusa with thousands 
(innumerable) of heads ; because in Him —the All Pervading Supreme Soul — 
there exist thousands of heads of beings like us. Sirnilarly He is said to 
possess thousands of eyes as the innumerable eyes of persons like us exist in 
Him. In the same manner He, in whom thousands of feet of persons like 
us exist, is styled to have thousands of feet. 


The Supreme Being fills the earth (which here stands for all five 
elements) and the Prakrti i.e. the entire universe (and its original cause), 
from all sides, from within and from outside. 


(Atyatisthat i.e. extended or occupied). Here the phrase ‘ten fingers’ 
denotes this universe and the heart. The word ‘fingers’ is used here to 
signify limbs or members (i.e. parts of body) and thus firstly denotes the 
finite world. The entire universe is composed of ten parts, viz., the five gross 
and five subtle (i.e. ten) elements. Secondly this expression may mean the 
five Pranas (i.e. vital airs) and four inner senses, the mind (Manas &c.) 


(Contd. from page 165) 
aeq ga tase fafa fasseds: 
eat qo gaan aay” (SU. WL. 9) ; (N. IL 3) 
(12) “ad a aga aden ararfa iy” (SB. VIL. 5) 
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together with the outer senses, and the Soul (Jiva) as the tenth; or again 
finally it may mean ‘‘the Soul’s heart’’, which also measures ten fingers— 
breadth. God pervades these three and transcends them existing out of or 
beyond these three as well. This is to be understood that God exists 
pervading the.universe from inside as well as outside. (YV. XXX. 1) 


(13) “Purusa (creates) this al] that has been and that will be. He is 
the Lord of immortality and of that which grows up by food 
(i.e. all living beings who are mortal).” (YV. XXXL. 2) 


4 


i.e. Purusa i.e. God, endowed with these qualities also is the maker 
of the whole world —past. present and future. The use of the particle ‘CA’ 
denotes present tense. Certainly there isno ‘other maker of the universe 
than He’. He is the Controller and Supreme Lord of all and the Bestower 
of final beatitude. None else has power to bestow this immortality upon 
others. He is independent of and distinct from the world—this earth~and 
is free from birth and death. He, Himself being unborn, makes alt take 
birth and creates the world, i.e. the effect, with His Supreme Power, i.e. the 
first material cause. Moreover, Purusa is the first efficient (Nimitta Karana) 
cause of all and the first cause of Him there is none. (YV. XXXI. 2) 


(14) ‘Such is His greatness and much more than that is Purusa (i.e. 
Supreme Lord) Pada (i.e. a fourth, i.e. a fractional part) of 
Him is all beings (while) the three fourths of Him are what is 
immortal in His Self-effulgent Being.” (YV. XXXI. 3) 


——__  -__ 


(13) “gee qtaVad ag aa oa ATTA I 
TaHaaedaa aerate Cala w? (YV. XXXI. 2) 
In the Rgveda we find ‘Biravyam’ in place of ‘Bhayyam’. (An 
irregular cadence). 


Macdonell wrongly translates ‘Annena-atirohati? as ‘by means of 
sacrificial food’ i.e. gods living upon sacrificial offerings. 


(14) “amaiter aferisad saatea gee: | 
araiseg favay wari taarderqd fa w= (YY. XXXI.3) 


‘Etavan-as ya’: This is the example of Vedic Sandhi for Eravam asya’ 
(occurring also in RV. X. 85.45). 


‘Purusa : It is metrically lengthened. In the Pada Text we find 
‘Puruga’ only. 


hr 
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EXPLANATION 


If it be said that the past, the present and the future universes are the 
measures of His greatness, it will become finite and something that can be 
measured. Hence, it is said here that His greatness is not so much only. 
His greatness far exceeds all that and it is infinite. To meet this objection 
it is stated here that the entire cosmos, from Prakrti (i.e. the Original Cause) 
to the earth and all! the creatures are only a Pada (ie. a fractional part, lit. 
one fourth) of the (infinite) greatness of the Almighty Lord. The bliss of 
final beatitude is in His own Self-effulgence and the three-fourths of the 
cosmos exists in the regions of light. The portion that illumines the world 
is three times as much again as the portion that is illumined. He is 
absolutely free and unhampered, the Ruler of All, Adored by all, All-Bliss 
and the Illuminator of the whole world. (YV. XXXI. 3) 


(15) ‘‘Purusa rises above from Tripad (i.e. what has been described 
above as the three-fourths). Only a Pada (ie. one-fourth of 
Him) is again and again (manifested) here. He pervades the 
entire world (including) what eats and does not eat (i.e. animate 
and inanimate world).” (YV. XXXI. 4) 


EXPLANATION 


The import of this verse is that the Purusa is above and beyond and 
distinct from what has been described above as the three-fourths. He is 
distinct and separate from this world also which has been described above 
as the one-fourth. The three-fourths cosmos and one-fourth together make 
up four portions. The whole of this universe exists in the Supreme Being 
and is again absorbed in the cause—His Super Power—at the time of the 
dissolution. Eventhen the Purusa shines above all, free from ne-science 
(Avid ya) darkness, ignorance, birth, death, fever, disease and other ailments. 


(15) “forged wdeqer: ualseeriaa ga: 1 
aay faras eaaraag arava af” = (YV. XXXI. 4) 
“Punal’’: It is from the root 4/ Pana (to praise) with suffix ‘Ar’. 
“‘gmgzufecata atg=—anitea gmit:” (P. VI. 3. 109) 
“Visvar’ : “fag avafa—fagt+asq+ fq” (P. II. 2.52; VI. 4.24; 


VIII. 2.62). 
Cf :—Macdonell translates it :— 


“With three quarters, Purusa rose upward; one quarter of him 
here came into being again. Thence, he spread asunder in all directions 
to what eats and does not eat.”’ 
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The animate world, which moves and eats (i.e. S@sana) i.e. the living 
beings endowed with life and consciousness and the inanimate world eg. the 
earth &c., which does not eat, i.e. which is devoid of life and consciousness— 
both (the worlds) are created with His Super Power. He penetrates this 
two-fold world through and through in many and beautiful ways and having 
created the two-fold universe, (He) pervades it, altogether and entirely. 

(YV. XXXI. 4) 


(16) ‘From Him (as the Efficient Cause) Viraj (i.e. the entire cosmos) 
was born. From Viraj, the Purusa (i.e. individual bodies). When 
(this Purusa) born, He surpasses (ill) beyond the earth, behind 
and also before.” (YV. XXXI. 5) 


EXPLANATION 


From Him was produced Vird} (i.e. the shining one) ~-the body of all 
the bodies, taken together collectively, resplendent with various objects — 
which is metaphorically described as one whose body is the universe, whose 
eyes are the Sun and the Moon*, Whose breath is the wind and Whose feet 
are the earth. 


After Virat were formed the individual bodies of all living beings 
from the various elements of the universe. These bodies cherish growth 
from the elements and after death return to and are absorbed into them. 
God, however, remains distinct from all created beings. 


He first created the earth and gave it support and then the Jivas 
(souls), through His might, have supported their corporeal frames on it. 
The Purusa, the Supreme Being, is distinct from the Jiva also. (YV. XXXL5) 


(16) “aa farsaaa fret afz gaa: | 
a ata aaftena geare afaae ge” = (YV. XXXL. 5) 
(a) Vira : Vit / Raj to shine+ Kvip. (P. III. 2.178) 
(b) ‘Pascat’ : Apara+ At. (P. V. 32) 
Please note that having thus (upto this verse), in general terms, 
described the creation of the universe, the Veda does now, in a special 


manner, relate the creation of the earth and other objects in their proper 


order from the following verse. 


* Cf; “ae qavag: arAIa grota: uw” (AV. X.23.4.32), 
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(17) ‘From that Supreme Lord, adored by all came into being the 
Prsat and Ajya (ie. ghee mixed with coagulated milk) H: 
created the beasts of the air, of the forest and those of the 
villages.” (YV. XXXL. 6) 


EXPLANATION 


The first Pala of the stanza (ie. from that Supreme Lord, adored hy 
all) has been explained in the Chapter on the Revelation of the Vedas. 


The word Prsat in the original text is derived from thz root ‘\/Prsu’ to 
sprinkle or mdisten or pour and hence it means that by which food, &c. that 
pacifies huager, is moistered. Ajyam m2ans ghee, honzy, milk, &c. Prsat 
(here) stands for food wh:ch is masticated and Ajyam for that which is eaten 
without mastication. All the objects found in the universe were created by 
God’s Super Power and by Him they are upheld, although to some slight 
extent, the Jivas (ie. individual souls) also uphold and maintain them. All 
should, therefore, worship God alone and none else with an undivided mind. 


He alone made the beasts of the forest and the animals that live in 
cities. God alone created the birds of air and the small living creatures 
such as insects, &c. The conjunction ‘C4’ (i.e. and) indicates fish, insects, 
moths, &c. (YV. XXXI. 6) 


(18) ‘From that Supreme Lord, adored by all, were produced the 
Reas and the Sdémans. From Him were produced the Chandas 
(i.e. Atharvaveda) and from Him was produced the Yajur 
(veda).” (YV. XXXI. 7) 


(17) “aentd asig Sige: aezd WasTa 
qareatvas arasaraizemt gieaia HV? = (YV. XXXI. 6) 
“Sarva / Hu-Ta.” (P. IH. 5.102). 
Sambhytam + “Sam- / Bly to support+ Ta.”? (es 111. 5.10.) 


Prsat+- Ajycm (ave ) (P. 11. 4.6%. It is from ./Prsa to sprinkle+- 
An: (U. IT. 84) 


(18) “aeaie ama aaga: wea: arAlfa afHt 
BralOfa afat aera ageaeatantad 0” (YV. XXXI. 7) 


This verse is translated by Macdonell as :— 


“From that Sacrifice, completely offered, were born the hymns and 
the chants. The metres were born from it ; the Sacrificial formula 
was born from it.” How vague and misleading this rendering is. 
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EXPLANATION 


This verse has been explained in the Chapter on the Revelation of 
the Vedas. 


(19) “From Him arose horses and all such as have two rows of teeth. 
Cows were born from Him; from Him were born goats and 
sheep.” (YV. XXXII. 8) 


EXPLANATION 


Horses were produced through the Super Might of the Puriusa—the 
Supreme Lord. Although horses, &c. are included among “beasts of the 
forests” and ‘“‘domestic animals” mentioned in one of the foregoing verses, 
they are again mentioned here in order to emphasize their good qualities. 
(From Him) also were produced animals having two rows of teeth, such as 
camels, asses, &c. From the Might of the Purusa were produced cows, the 
rays of light and the sense-organs. It should also be understood that in like 
manner were produced goats and sheep. 


(20) ‘That Adorable Supreme Lord (Purusa) existing before (this 
creation) is always placed on Barhi (i.e. in one’s mind). By Him 
(ie. through His grace) Devas, Sadhyas and the Rsis perform 
Ya jfias.” (YV. XXXI. 9) 


EXPLANATION 


The learned (Devas), the sages (Sadhyas) and the Vedic Seers and all 
other men receiving instructions from the Purusa (God), through the Vedas, 
worshipped Him (in the past, do worship Him now and shall worship Him 
in the future) and adore Him in spirit and mind or place Him exalted above 
all in the space (temple) of their hearts—yea, Him the Purusga, the Perfect 
Being, manifest from all times, the Maker of the universe, the Adorable. 


(19) “aemrazal amare & & giaarsa: | 
mal zg WY aeAta aentsarat tavat Ww” = (YV. XXXI. 8) 
(20) “a aa afefa sara ged aradaa: | 
aa fat tamed area daa a | (YV. XXXI. 9) 
(a) Barhi : Fromthe root ./Brhaand 4/Brhi (to prosper or 
grow)-} Jsi, (U. II.109). Space or space in the heart. 
(b) Sadhya: Sadhyat+Ac. (P. V. I. 127). 
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The instruction conveyed by this verse is that all men should commence all 
works and undertakings with praise, prayer and worship of God. 
(YV. XXXI. 9) 


(21) “Whom (they) postulate as Purusa, in how many ways did (they) 
divide Him ? What was His mouth ? What were His two arms? 
What are His two thighs (and) two feet called ?”” (YV. XXXI. 10) 


EXPLANATION 


They postulate Almighty God as distinguished by various qualities 
and powers, that is, tbey tauzht, are teaching and will teach about God in 
various ways as an Almighty Being having multifarious potencies. Questions 
are : What is the mouth of this Purusa ? What is that produced by Him 
with superior qualities ? What are the two arms ? What is that produced 
by God with qualities like power, valour, &c. ? What are the thighs ? What 
is that produced by Him as possessing middling qualities like business 
instincts, &c.? What are His feet? What is that created by Him with 
such low qualities as lack of intelligence, &c. ? (YV. XXXI. 10) 


The answer to these questions is given in the following verse :— 


(22) ‘His mouth was the Brahmima, His two arms were made the 
warriors (Rajanya), His twothighs, the Vaifya; from His two 
feet, the Sudra was born.” (YV. XXXI. 11) 


(21) “aa ged ergy: afar sinera | 
qa fraeaete fe aig frase art ged” = (YV. XXXI. IC) 


In the Bgveda we have variant wt az in place of fe ag in 
(X. $0.11). 
(a) Yat: Here it means Yam (i.e. in the sense of the Accusative 
case). 
(b) Katit-Dha (P. V.3.42) In how many ways ? 


(c) Vi-+ Akalpayan : i.e. they explain the multifarious powers of 
God. 


(d) Vit-Adadhur : i.e. describe or postulate. But A.A Macdonell 
explains it as ‘‘When gods cut up Purusa as 
the victim.” He takes ‘Ya?’ in the sense of 
‘Yada i.e. when. This is wrong. 


(22) “qrenonsea qaatala aig Tara: Ha: 
HS ageq ag avy: TararVaat awa ww” (YV. XXXI. 11) 
(Contd.) 
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EXPLANATION 


The Brahmayya is said to be produced from the mouth of the Purusa 
i.e. endowed with the best qualities, such as knowledge, &c., and with 
capability for such acts as truthful speech and the vocation of a teacher and 


(Contd. from page 173) 


(a) Brahmana: One who knows Bralima i.e. Veda and God. 
Brdhmcn-+ An. (P. IV.2.59) 
(b) Rajanya : Ksatriya, From the root ./Raj (to shine)+ Anya. 
(U. Itl. 100) 
(c) Vaisya : One who benefits humanity. From the root Vés 
(to enter)+ Kvip+Syan. (P. Il. 2.178; V. 1.5). 
If the termination Syaf is added in the sense of 
Svartha (i.e. in the original sense of the word 
itself) according to the Vartika “agamdtat card 
sqatenag i” (A¢B), the form Vaisya would simply 
mean “a common subject or a member of the 
general public’? and not one given to the advance- 
ment of nation-building profession e.g. trade and 
agriculture, which is the sense required in the stanza. 
Besides, the root Vis does not belong to the agantfa 
group which is not an @atafamt, Nor can it be 
applied by the aphorism quaaa-waonifesy: Kafy 
ai” (P.V. 1.124); since then it would denote 
only a quality, state or action and the form would 
be a neuter abstract noun. But to the form thus 
evolved, the aphorism “st anfaratsq” (P. V. 2.127) 
ean be applied. Vis+Syan : Vaisyam, ava faaasea 
efa axa Maq=—aeq: | But this form is futile as it 
does not give the required sense. Therefore, the 
only course left is to apply the aphorism “aqeR 
fera n” (P. V. 4.5) 


(d) Sadra : Form the root ./Suc+ Rak (U. 11.19). This means 
‘tone who ought to be pitied or who is in a mise 
rable state.” 
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preacher. He made the Ksatriya (the governing or warrior class) and 
ordained him to possess the qualities of strength, valour, &c. The qualities 
of agriculture, trade and commerce are of the middling order. The Vaisya 
or the trader was produced with these qualities by God’s command. The 
Stidra, whose distinguishing attribute is the service of and dependence on 
others, was produced with qualities of the lowest order, like feet, occupying 
fhe lowest place in the body such as dullness of intellect, &c. 


In this verse the past tense denotes all tenses because according to 
the grammatical rule, (P. III. 4.6), in the Vedas all the tenses—present, past 
and future—are used interchangeably.* 


(23) ‘*The Moon has originated from the mind; the Sun has been 
produced from the eyes ; from the ears, the air and the vital 
air; and from the mouth, the fire has be:n produced.” 

(YV. XXXI. 12) 


EXPLANATION 


The Moon was produced from the mind, i.e. the reflective element of 
the Super Power of this Purusa, The Sun was produced from the eyes, i.e. 
the refulgent portion (of this Viraj-Purusa). The sky was produced from 
the ears, that is, the Akastya portion ; the atmosphere was produced from 
the atmospheric portion and also were produced the vital air and all the 
sense organs. Fire was originated from the mouth, i.e. the chief refulgent 
portion, 


(24) “From the navel, the intermediate regions, and from the head, 
the celestial regions came into being. From the feet, the earth 
was originated. From the ears (He) produced the directions and 
other spheres.”’ (YV. XXXI. 13) 


« “gpafa qg-ag-faz: 1” (P. Ill. 4.6) 
(23) azar why aaraal: at aaa 3 
aig nga Tova gatafiatarsa uw” (VV. XXXI. 12) 
(a) Chandramas: +/Cadi (to rejoice)+ Rak. (U. II. 13) 
(b) Caksu: ./Caksin (to see)+Us, (U. II. 119) 
(24) arent enatarattaDanevt at: anata 
qaeai qafam: araal Sete aeeqay nw” (YV. XXXI. 13) 
(a) Nabhi: From the root Nak+Jn (U. IV. 125, 126). 
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EXPLANATION 


The inter-stellar space or intermediate region was produced from the 
Navel, i.e. the power of mixing spatial relations of this Purusa. The Sun, &c., 
were produced from the head, i.e. the highest portion of the Super Power, 
which occupied a place of eminence like the head. God made the earth and 
waters from the feet, i.e. the terrestrial elements of the Super Power. From 
the ears, that is, the aural (Akés?ya) elements, He produced the directions. 
In like manner, God produced all the spheres and the animate and inanimate 
objects contained therein from the respective elements of His Samarthya 
(i.e. Super Power). (YV. XXXL. 13) 


(25) “Of the Yojfia (ie. Sacrifice), which Devas performed with the 
oblations (granted) by Purusa, the Vasanta (spring) was the ghee, 
Grisma (Summer) the fuel and the Sarat (Winter) the oblations.” 

(YV. XXXI. 14) 


(25) “qegaaa gfant fat anaaeza | 
qartisemelaisa der gem: axsfa: uu” (YV. XXXL. 14) 
Here the word Havi is derived from ./ Hu (to give or take). It means 
anything offered into the Fire : objations or offerings. 

Prof. Macdonell translates it as follows :.— 
‘“‘When the gods performed a Sacrifice with Purwsa as an oblation, 
the spring was its melted butter, the summer its fuel, the autumn 
its oblation.” 

He adds the following note to it :— 
‘Here the gods are represented as offering with evolved Purusa 


an ideal human sacrifice to the primaeval Puruga.”’ 


But if we accept this translation, the repetition of the word 
‘Havil? remains unexplained. 

It will be interesting to read another interpretation of this verse, 
slightly different but beautiful and worth studying, given by Dayananda in 
his commentary on the Yajurveda. It is cited here in full English trans- 
lation :— 

“Oh men! you should understand that when the Enlightened per- 

formed the sacrifice of contemplating on (and teaching about) the 


(Contd.) 
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EXPLANATION 


The learned extended, do and will extend the Yajiia (i.e. the righteous 
work) from the Agnihotrato Asvamedia and the learning and teaching of 
the arts and sciences with the help of the materials given by the above- 
mentioned Puirusa. 


Now are described the divisions of time which are necessary elements 
in the production of the world. Vasanta (Spring) is like the ghee in this 
Ya/jiia or in this universe produced by the Purusa. Grigma (the summer 
season) is like the fuel or fire. Sarat (the winter) is like the Purodasa 


(i.e. Sacrificial bread) or other oblations thrown into the fire.* 
(YV. XXXI.14) 


oe ee 


(Contd. from page 131) 


cosmos itself as a htge Sacrifice with God as the Master thereof, 
the morning time (Vasanta) serves as material for starting the fire 
of devotion in their souls, the midday becomes the fuel to keep 
it ablaze and the evening (and night) do duty (so to say), for 
oblations to be thrown in to diffuse particles of matter, endowed 
with purifying and health-giving efficacy over all creatures 


around ”’ 


According to this :— 


(a) Havisé : means ‘fit to be invoked’ and goes with Purusa. 
(b) Yajiia: Sacrifice of contemplation oa meditation (aAtfa). 
(c) Vasanta : Morning or forenoon. 

(d) Grisma : Midday or afternoon. 

(e) Sarat : Midnight, evening, all the night. 


x» According to Vedic conception, Cosmos or Brahm&nda, described 
here as Virat, is a real Yajia which is being performed by the Super Power 
of God. Vedas invariably refer to it. This verse also suggests the same 
idea. Because seasons, e.g. Vasanta etc., cannot be used as Havi (oblations ) 
in the material Yajias, e.g. Agnihotra, Asvamedha, which are symbolic 
to Universal Sacrifice, Yaska confirms it in “aTma@aa gree v” 
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(26) “There are seven circumferences of this (universe i.e. the Altar 
of the Sacrifice), and the sacrificial sticks (to be burnt in it) 
are twenty-one. The Devas who perform the Sacrifice bind 
Purusa, the Creator, and the All Seeing (Pasu) Lord (so to say) 
by contemplation.” (YV. XXXI. 15) 


EXPLANATION 


The universe has seven circumferences. The (imaginary) line which 
passes round the outer surface of a sphere is called its circumference 
(Paridhi). There are seven concentric circles round the universe or the 
spheres conspired therein, namely (1) the ocean, (2) the atmosphere together 
with the small particles (the motes), (3) the region of the clouds and the 
air thereof, (4) the rain-water, (5) the air above it, (6) the air of extreme 
rarity called Dhanaiijaya, and (7) the ubiquitous electricity (Sutra-atma, the 


thread soul). There are thus seven covers or circumferences one within 
the other. 


The constituent elements of this world are twenty-one in number. 
(1) The subtle elements comprising Prakrzti (Primordial matter), Mahat 
i.e. the internal organs —the intellect, &c., and Jiyas (souls) ; (2-11) theten 
organs of sensation and action, viz., the ears, the epidermis, the eyes, the 
tongue, the nose, the organ of speech, the feet, the hands, the organ of 
excretion and the generative organ ; (12-16) the five Tanmarras (the 
potential perceptibilia, viz., sound, touch, sight, taste and smell), and (17-21) 
the five BhAutas (i.e. the elements), viz., earth, water, fire, air and ether 
(Akasa). These twenty-one are to be considered the chief ingredients in the 


construction of the world, although there are many more sub-ingredients 
derived from them. 


The learned (Devas) fasten with their contemplation, the Purusa, Who 
is All-Seeing, the Adorable (Yajfa) Deity and the Maker of this universe. 
They do not concentrate their minds upon any other object than God. 

(YV. XXXI. 15) 


(27) ‘Devas adored God, the Worshipful (Yajfa) with Yajvias. 
These were the fore-most Dfarmas (i.e. duties). | These 


(26) “atareaiaa vigaafea: aca afi: gar: | 
Gat a aa dearer aideaq get aga” = (YV. XXXI. 15) 
(27) “qa aadanea Zateafat aaifer sertrataa | 
ag ué afema: ava aa Ta area alta gar: 1” 
(YV, XXXI. 16) (Contd.) 
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(Contd. from page 177) 


(1) 


Here the word Yajiia stards for God, the Adorable, and also 


for Yajiia, i.e. ail deeds of devotion by which a devotee attains God. This 


word has been etymolcgically explained by us previously. The Agnihotra 


and Asvamedha, &c. are called Yajiizs because through them God is _glori- 
fied. Worship of God is the highest sacrifice in the world. 


(11) 


(IIL) 


(a) 
(b) 
(c) 


Devas : the enlightened people i.e. shining with knowledge 
and full of devotion to God. A detailed note (on 
this word) given already. 


Dharma : ./Dhr+Man (cf. U. 1.137) “ferad etaisra, ata 

aay ai’: The following are its meanings :— 
Religion, the customary observances of a caste, sect, &c. 
Law, usage, practice, custom, ordinance, statute. 


Religious or mora! merit, virtue, righteousness, good works 
(regarded as one of the four ends of human existence). 
(Cf. KU. V.38) 

Duty, prescribed course of conduct. (cf, wsstaaaeta ga ag: 1) 

(S. V. 4), (44S. I. 114) 
Right, justice, equity, impartiality. j 
Piety, propriety, decorum. 
Nature, disposition, character (cf Mal. I. 6) 


An essential quality, peculiarity, characterstic property, 
(peculiar) attribute. 


Manner, resemblance, likeness. 

A sacrifice (Yajiia). 

Good company, associating with virtuous. 

Devotion, religious abstraction. 

Manner, mode. 

An Upanisad. 

Name of Yama, the god of death. 

A bow. 

A drinker of Soma juice, (Contd.) 
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(worshippers) being exalted in glories, attain Supreme Bliss 
(ie. Nakam, i.e. Salvation or God Himself) which (i.e. the 
highest state of bliss) the learned (who qualified themselves) 
in the past obtained.” (YV. XXXI. 16) 


EXPLANATION 


The learned (Devas) have paid, do and will pay always homage to 
God, Who is Yajria (the worshipful) with praise, prayer and worship. 


All men ought to begin all actions with these (i.e., prayers) and no 
one ought to do anything which is not preceded by them. Verily do the 
worshippers of God, exalted in glory, attain to Him and emancipation in 
which there is no painor suffering. The enlightened (Devas) who qualified 
themselves in the past and those who are qualifying themselves now and 
those who will qualify themselves in the future obtained and will obtain 
this highest state of bliss (N@kam) to be enjoyed for a hundred years of 
Brahma during which period there is no return to the cycle of births and 
deaths. 


(Contd. from page 178) 


(r) (In astrology) name of the ninth lunar mansion. 
(s) An ‘Arhat’’ of the Jains. 
(t) The soul. 


Dayananda has rightly translated the word Dharma as duty here. 
(4) Nakam : Kam means happiness. Its negative is ‘A-Kam’, i.e. 
want of happiness, i.e. misery, adversity. ‘Na-Akam’ 


would mean an absolute bliss, i.e. Moksa—final emanci- 
pation of soul. 


(5) Sadhya@: It is an adjective to Devas. Dayananda explains it as 
‘Sa@dhana-vantah or Krta-sadhanai’, i.e. who qualified 
themselves. The Nirukta (XII. 40) says :— 


Qear 2at:, Mealy V”’ 


This verse has been translated by A.A. Macdonell :— 


‘fWith the sacrifice, the gods sacrificed to the sacrificce ; these were 


the first ordinances. These powers reached the firmament where are 
the ancient Sddhyas, the gods.” 
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Here the author of the Nirukta, Yaska, says :— 


(28) “Devas worshipped Yajiia with Yajiia i.e. Devas worshipped 
Agni with Agni. ‘Agni is a Pasu (i.e. the All Seeing God). 
Him they attain to. They glorified Him through Him’ (i.e. 
fire)’, it is said in a Brahmana. These were the foremost duties. 
Being exalted they obtained ‘Naka’ (ie. the Supreme Bliss), 
where Devas who qualified themselves exist. According to 
the school of Etymologists, Devas are ‘dwellers of the regions 
of light.” (N. XII. 41) 


This is to say that the learned worshipped God (Agni) with the soul 
(Agni) and internal organs or they performed the universally beneficial 
Yajiias (sacrifices) from Agnihotra upto ASvamedha, with the help of the 
terrestrial fire. Those who adopted the prescribed means and qualified 
themselves in former times are enjoying the bliss of emancipation—the 
highest state. The followers of the etymological school (Nairuktas) call 
this band of the learned (Devas) the dwellers of the regions of light, i.e. 
God, who is Self-Effulgent, or because the Devas live in the rays of knowledge 
by perfect regulation of breath.* (YV. XXXI. 16) 


(29) ‘In the beginning for making this earth, the attenuated matter 
was made solid by the Supreme Being and therefrom the 
earth fashioned : for the whole of this cosmos was, in the 
beginning, in its ultimate causal form, viz. the material 
Omnipotence of God which was with Him (under His control). 


(28) “ava aRnaaa 2ai:—afiaaifiagaaa fat 1 ‘afta: watt, 
RaIaTaa—aataaia sft aT) ‘aifa anifr sameatad | a gs 
Wie RIAA: ANNA | Ta Ga Aiwa: afer Far, araat 1 ‘Beat 
taqoy ef Fee: 1” (N. XII. 41) 


* Breath inhaled through the right nostril is called “Surya” while 
that inhaled through the left is termed as ‘“‘Candra’’s The phrase means 
‘‘Yogins who are adepts in the regulation of breathing’. 

(29) “sasa: anga: gfired catem faraatiq: angst 

ary catel fraumadfa ancien QazaarmaAy WW” 
(YV. XXXI. 17) 
(a) Rdasat: From the root Rasa (to taste)+ AC. (P. III.1.134) 
(Contd.) 
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The Almighty fashioner fashioned this, the universe, endowed 
with various forms. That itself, under the hand of the 
| Almighty Architect, assumed the form of the mortal man, 
whom He made endowed with such potencies as would raise 
him to the highest position of the enlightened among men 
(if he followed His Vedic Law).”’ (YV. XXXI. 17) 
EXPLANATION 
' <a 
The Supreme Being (Purusa) in order to form the earth made the 
attenuated matter (Apah) solid and thus made the earth. Similarly He 
produced the attenuated matter from the igneous matter, the igneous from 
the gaseous, and the gaseous from ether (Akasa), and the etheric from the 
Primordial (Prakrti), which He caused to evolve from His Super Power. 
The universe, before the creation, existed (potentially) in its cause, 
| called the Super Power of God. God is called ‘Visva Karman’—the Universal 
, | (Contd. from page 180) 
(b) Visva Karman: fava wi aeay Visvat-Kr-+- Manin, 
(U Iv. 145), (P. IT. 224) 
(c) Tvasta: s/Traksn (to sharpen)-+ Tyan. (U. 11.94, 95), Here the 
Nirukta says :— 
“eaeat qaRega eta (at+-age+aq) dezar: t fea: areardt tad: 
(faq -+- gq), cxera: ar emg wala wa: (rat +aa) .” (WN. VIL 13) 
(d) Rupam : ./Ru (to make sound)+ Pa (U. III.23, 28). Here 
Mahidhara says : — 
“The earliest performer of the Purusa Medha, (Human 
Sacrifice), who gained thereby the form of the Sun, is glorified 
in this verse.’ His rendering is :— 
**In the beginning he was formed, colfected from waters, 
earth and Visya Karman’s essence. Fixing the form there of 
Tvastar proceedeth. This was at first the mortal’s birth and 


As there is no noun in the text, Mahidhara supplies ‘‘Yo Rasah’’, ic. 
the essence which. 7vastar, according to him, is the Sun, but I have tran:- 
lated it as interpreted by Dayananda, Mahidhara’s explanation is wrong. 


f god-head.’’ 
i 


a 
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Architect, because He is the Doer (par excellence) of all actions. At that 
time the wkole of this universe was in the causal state and not such (as it 
appears to us now). The Tvasta—the Fashioner—made this universe with 
parts of that Sa@marthya. Then the whole universe (Visva) assumed (Eti) 
a perceptible form (Rapam, i.e. RapaVattvam). Then also mortal (Martya) 
universe or man assumed a visible form (i.e. was created). (Ajanam etc.) 
At the time of revealing the Vedas, God promulgated this commandment 
for man through the Vedas themselves, ‘“‘Thou shalt find the desired happiness 
arising from the contact of the objects with the senses by performing with 
thy ‘“Action— body’ (Karma-Sarfra) righteous deeds with attachment 
and thou shalt obtain the highest knowledge called emancipation by 
performing works without attachment.” (YV. XXXI. 17) 


(30) “I know the All-pervading Supreme Being who is exalted above 
all, glorious like unto the Sun and aloof from darkness. By 
knowing Him alone, is death conquered. Except this there 
is no other road leading to Salvation.” (YV. XXXI. 18) 


EXPLANATION 


This verse is answer to the question, “By knowing what can you 
become wise ?”” The answer is :—‘I am certainly wise because I know the 
Purusa’ the Supreme Lord Whose attributes have been described above, Who 
is the greatest of all, the oldest, Self-effulgent, above and beyond the darkness 
of ignorance and nescience’. 


No one can become wise without knowing Him because by knowing 
the Purusa, the Supreme Lord alone, cana man cross death and attain to 
that state of the highest bliss (Moksa) whichis beyond death. There is no 
other means of reaching that state. 


_—- 


(30) “Aargaa gee ewaarfzeathh aH: TeRATA | 
ata fifgcafamagyla ara: Wat faaasaara nn” (YV. XXXI. 18) 
(a) Mahantam : ./Mah-+ Ati, (U. IV.189) 


(b) Tamas —: 4/Tanu (to expand)+ Asun 
“anata: (N. IL. 16) 


Ksema Karanadasa says :—@alaqata afat arat: atofen: aga sea: 
or /Tam-+ Asum (to choke) (be suffocated etc.). 
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The use of the word ‘only’ (E£va) in the text shows that no one should 
ever offer the slightest worship to any one except God, (as the Deity). 
That this in fact is the meaning is also apparent from the following words :— 


“There is no other way for reaching the goal.’ There is no other 
way of obtaining happiness either in the affairs of this world or those 
concerning the other world. The only road to happiness is the worship of 
God alone. There can be no doubt that by believing and worshipping 
another as God man comes to grief. The settled conclusion, therefore, is 
that the Purusa alone is the (legitimate) object of worship for all men. 

(YV. XXXI. 18) 


(31) ‘‘The Lord of creatures pervades in the interior (of this world). 
Being Himself unborn manifests (cosmos) in motley forms. 
The wise see Him in His True Nature. In Him do all worlds 
find their stay.” (YV. XXXI. 19) 


EXPLANATION 


Prajapati (the Lord of creatures), the Ruler of all the animate and 
inanimate world, resides within it as its Indwelling Ruler. He is unborn 
and increate. By His might alone the whole world is decked out with 


vatiepated objects. 


(Tasya Yonim etc.) Those who can concentrate their mind upon Him 
obtain a perfect vision of His nature (Youim), i.e. they know that the way to 
realise Him is the performance of righteous acts and the acquisition of 
Vedic knowledge. 


(31) “aardfasaefa aH arazalamm agar fanaa 
aeq ata afeceafa eet: afena g aea: aaenfh favat w” 
(YV. XXXI. 19) 
(a) Prajapati: “amat aat at areafaat av? (MN. X. 42). (P. HE 
2.8) sat—swdq atar ef i s+/afatai 
(P. MI. 2.92) ofas-—/9t+ sf (UV. IV. 57) 


(b) Garbhe +: In the womb, ie. in the interior, ./Gr— Bhan 
(U. III. 15) 


(c) Ajayamanal:: Naii-+-Janit+-Muk+Sanac. . (P. VII. 2. 82, 
III. 2.124, II. 2.6, VI. 3.73) 


(d) Yonim : sitasteta, /Yu+-Ni (U. IV. 48, 51) 
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In Him all the worlds find their support. The particle ‘Ha’ is used 
here in the sense of certainty. Verily in Him~the Supreme Lord—do the 
constant and the wise rest satisfied and secure by obtaining the bliss of 
emancipation. (YV. XXKI. 19) 


(32) ‘‘Obeisance to the Lovable Brahma (or to the Divine Glory) 
Who shines forth (in the hearts of) the Devas; He is the 
Purohita (i.e. Chief Benefactor) of the Devas and Who pre- 
existed all Devas.” (YV. XXXI.20) 


EXPLANATION 


The All-pervading, the Perfect ‘Pzrusa’, sheds His lustre into the 
inner-sense of the learned, but not into that of any one else, in order to 
illumine them. He is the Chief Priest and the Benefactor of the enlightened 
because He bestows upon them the bliss of emancipation which contains 
all happiness. He has been in existence from before the birth of the enligh- 
tened because He is eternal. 


Our salutations are due to the Lovable Brahma—The Supreme Being 
and also to His servants who having acquired His knowledge from the 
learned, love Him, with the love of a child for its parents. (YV.XXXI. 20) 


(33) ‘*Devas having acquired this lovable Divine knowledge, 
explained it formerly (to others). The Brahmana, who knows 
it thus, has all Devas (i.e. senses) under His control.’ 

(YV. XXXI. 20) 


(32) “ay Raver anata at Zarat Taea: 
gat dt aval arat aat tara aratd un” (YY. XXXI. 20) 
(a) Purohita: Puraht+./Dha+Ta. (P. 1.1.26, II.2.102, & VII. 


4.42). He who supports from all eternity. (Pura- 
stat — Dadhata). 


(b) Rucaya : Abhipritaya, y/Ruc+Ta. (P. Il. 1.135) 
(33) “eet ated qackad Bar aH azaaa | 
aad alga faaraea gat aaa aan” (¥V. XXXI. 21) 
(a) Janayantah : ./Janit+Nic+Satr. (P. Il. 1.26, 2.124) 


(b) Brahmana : One who knows Brahma. Brahma-} An. 
(P. IV.2.59) 


> 


COSMOGONY 


EXPLANATION 


May the learned (Devas) who acquire this most lovable dis 
knowledge which is born of God and hence is called His child, teact 
and the means of acquiring it, to others. He, who acquires this knowle 
of Brahma in this way, is called a Brahmana. The senses (Devas) cc 
under the control of the Brahmana who knows Brahma but never under 
control of one who does not know Him. (YV. XXXI. 


(34) ‘(O God) Sr? and Laksmf: are your two wives, the day < 
night, your two sides, the constellations your beauty, and 
two ASsyins are your open mouth (i.e. the visible faces). M 
it be Thy Will to bless me with final beatitude (hereafter) a 
all true happiness (here).”’ (YV. XXXI. 2 


EXPLANATION 


O Supreme Lord, all Sr? (the whole splendour) and Laksmi (all t 
riches and power) serve Thee as the wives serve their husbands. Day a1 
night are, as it were, Thy two sides. The Sunand the Moonwhich aret 
axles of the wheel of time—the cause of all things—are, as it were, T 
eyes. The constellations, which were originated from the parts of T) 
Power - the first material cause (S@marthya)—display Thy (wonderft 
beauty. The two Asvins (i.e. the firmament and the earth) are, as it wer 
Thy open mouth. May we understand that whatever things of beau 
and glory we find in this world proclaim the grace of Thy Person, i 
Super Power. 


O Virat : the Lord and Mainstay of all; be gracious unto me a! 
bestow upon me, out of Thy grace, the bliss of emancipation after deat 
Bless me with Thy favour that blessings of all the worlds or of univers 
empire or of Self-Government be for me. May it be Thy will to grant 1 
O Perfect Almighty Lord: all splendours, powers, riches and good ai 
auspicious deeds and endow me with all good qualities through Thy grac 
Destroy my defects and evil failings and make me home of all virtuo 
qualities, through Thy grace without delay. 


The following authorities support our interpretations of the wor 
Sri and Laksmi :— 


ee 


(34) “flea & we tea oeulagiea owed again eoalvady earay 
geufaarnig A gat adele wT Ea i’? (YV. XXXI. 22) 
(a) Sr? : SritKvip. (U. It. 57) 
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(35) ‘Sr? verily is Pafus (ie. animals—the symbol of good things).”” 
(SB. 1.8.1.36) 

(36) “Sr? verily is Soma (i.e. peace or peace-bestowing things).” 
(SB. IV.1.2.9.7) 
(37) “Srf is verily Rastra (ie. Empire or nation). Sri is verily 


burdens or responsibilities of empire or nation.” 
(SB. XII. 2.9.2, 3) 


(38) ‘The word Laksmi is from theroot ‘Labh’ (to obtain) or Laksa 
(to examine) or Lachi (to be marked) or Las (to desire) or Laj 
to be disliked.’’ (N. IV. 10) 


(Thus ends the Purusa Sukta). 
(35) “sit: fa ora” (SB. I. 8.1.36) 
(36) “at: @ ta: 1” = (SB. IV. 1.2.9) 
(37) “att: @ ena, alt: | tezem are: Vv (SB. XIIL2.9.2, 3) 
(38) “madtataret serngt mssgaer asaal ena scarnaT:, acaaat 
MANVSISAN: ABA: AT earasararwag: it” (NV. IV. 10) 
(a) Sri : SSr?+Kvip, (U. I. 57) 


(b) Lakgmi: »/Laksa (to examine)+i. (U. HI.150}. Durga says 
here ‘atefaa ga fg aevitatay’ ie. only the rich 
is seen (in the world). 


(c) Patn? +: Pa (to protect)+Datit+Nuk+i. (U. IV. 57) 
(PB. FV. £32 & 1.5) 

(d) Parse : SSpr+ Svan, (LiwVe 27) 

(ce) Naksatra: ./Naksa (to move)+ Atran (U. Il. 105) or Na+ 
Ksatra— with the aphorism ‘“‘aatseaufat ateay at 
arazaamya: 1” (P. VI. 3.75 also N. IL. 20 ive. 
those which do not possess their own light or 
glory. Ksatra means glory.) Constellations, stars. 
cf :—Saaifa vain” efa a araaa i (NV. Ill 20) 

(d) Asvins : The two Asvins are the Sun and the Moon here, 
according to our author. Yd&ska says that Asvins 
are Dyava—Prihvi, i.e. the firmament and the 
earth. But according to other authorities quoted 


by Yaska, Asvins are either day and night or the 
(Contd ) 
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(39) ‘Lord of creatures (Prajapati) created the highest, the lowest 
and the middle-most universe of motley forms. Skambha (ie. 
Supreme Lord) with (a very small) fraction pervades it. How 
much (insignificant) is the world which cannot pervade Him.” 

(AV. X. 7.8) 

(40) ‘‘Devas, Pitaras, men, gandharvas and all the Apsaras including 
Devas (luminous regions) in the firmament and the heavenly 
bodies (i.e. the moon and the stars) are originated from the 
Ucchista (i.e. God). (AV. XXI. 7.27) 


EXPLANATION 


Prajapati, the Lord of creatures, created the entire threefold universe 
from His Super Power, i.e. its threefold orders, viz. the highest ones such as 
Prakrti &c., the lowest ones e.g. straw, dust, the small creatures like ants, 
insects, &c., and the middling ones, e.g. the human bodies &c., upon ether 
(Akasa). The Supreme Lord (i.e. Skambha), the Prajapati, pervades this 
threefold world containing variegated objects. But the universe does not 
pervade Him. This threefold world which cannot pervade Him is trifling 
and insignificant as compared to Him, the Supreme Lord. (AV. X. 7.8) 


The learned and the regions like the Sun, &c., are called Devas, Pitrs 
(i.e. the wise), Manusyas, i.e. the rational beings, Gandhcryas, the musicians, 
the Apsaras, their wives, and all other types of men who are found on the 
earth or the heavenly bodies, i.e. the Sun &c., were all produced by the 
Supreme Lord through His Mighty Power. He is called Ut-Sista, ie. Who 
rules supreme over all. The heavenly shining regions like the Sun, the 
planets, the earth &c., all were also created by Him. 


There are many other verses in the Vedas dealing with this topic, i.e. 
the creation. 


J 


PRES 


(Contd. from page 186) 
Sun and the Moon. Cf. :—daent afsaat ? urate 


gfaeafaas 1 agtuafaas 1 gatacaarfeata | 
uarat goagarfarafaartast:  (N. XII. 1) 
di (39) ‘“avedad ava aca aenafa: age Feaeaq | 
foam enen: o fag aa wa maa feta aqa w” (AV. X. 7.8) 
(40) Sar: faadl ageat weaatercara 3 | 

stgezisafat ay fafa tar ffs fea: 1” = (AV. XXI. 7.27) 


THE REVOLUTION AND ROTATION OF THE EARTH 
AND OTHER SPHERES 


Now we shall discuss (the topic) whether the earthand the other 
spheres revolve or not. Here our contention is that according to the Vedas 
and the other Sastras, all the spheres, including the eartb, are in motion. 


With reference to this, the following evidence supports “the motion 
of the earth, etc.’ :— 


(1) “This earth (i.e. globe) revolves (A+Akramat) in the space 
(Prsni i.e. Akasa) and it has (waters of oceans) as mother as * 
it were. The Sun (Syah) also moves along with (air) as his 
father as it were.” (YV. HI. 6) 


Ea PLANATION 


The import of this verse is that this earth as well as the Sun, the Moon 
and the other spheres are revolving in Pr§ni (i. e. space). Amongthem the 
earth, alongwith the waters of the oceans, which are (stated here as it 
were) the mother, moves round the Sun, who is nothing but a mass of fire. 
Similarly ether is regardedas mother and the air as the father of the Sun. 


In the same way, the fire is said to be the father and water to be the mother 
of the Moon. 


According to the authority of Yaska the word ‘Gau’ means the 
earth. Inthe Nighantu of Yaskathe word ‘Gau’ isread in the list of 
synonyms (numbering 21)* of the earth such as Gau, Jma, &c. The 
word Pysni is among the six names of the atmospherir region (Antariksa). 

(N. I. J and I. 4) 
it is also stated in the Nirukta :— 


(2) “The (word) Gau is a synonym of the earth, because it 


(1) “aed ah gieaemeftadacarad ge: 1 
faai @ aawea: Ww? = (YV. III, 6) 
*ahoitani sarc Watalaala gfadt atactafa i (Nighantu I. 1) 
(2) “atfefe gfaeat artdiaq i ag gt an wafa, avareat qatia mega 
; (N. Il. 5) 
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appears to have gone far ‘off or because the creatures move 
upon it.” (N. II. 5) 


(3) “The Sun is called Gas (because) he causes the vapours to 
move or because he (himself) moves in space. ‘Dyauh’ is 
called ‘Gau’ because it extends far and eway round the earth 
or because the luminaries move in it."’ (N. II. 14) 


(4) ‘There is a verse in the Veda, “The Moon is the holder of a 
solar ray.” (RV. XVIII. 40) This solar ray (called Susumna) 
is also called ‘Gau’.” (N. II. 6) 


(5) ‘Svah is called Aditya (i. e. the Sun).” (N. II. 14) 


The earth is called ‘Gau’ because it moves on every minute (from 
x/Gam to go). In the Taittiriya Upanisad (it is stated) that the earth 
(was produced) from the waters. The producer of an object is called father 
and mother. Hence (waters are mother of the earth). The Sun is stated 
here to be the father of the earth, because here the word Syak is used in 
the sense of the Sun. It also qualifies the word Pitar (i.e. father). Hence 
the Sun is her father as it were. The phrase ‘Daram gata’ (i.e. Gone far 
off ) means here that the earth moves round the Sun at a (particular) 
distance. Similarly, all spheres supported by God’s Power, i.e. the force of 
gravitation, revolve in their orbits. (YV. IX. 6) 


(6) ‘The earth revolves round the Vivasyan (i.e. the Sun) in her 
prescribed orbit ceaselessly (4varatah) without violating this 
law (Vrata) and yielding juices (to living beings). She, being 
the cause of speech (of all living beings), gives to the noble 
(Varun) donor and the learned (all comforts) by oblations 
(Hayih),” (RV. X. 66.6) 


(3) “atafeem wafa | aaafa car teqraraftat 1 aa et: at gfazat 
afar gt nat wafa aearent satatia weafea 1” (N. Il. 14) 


(4) “ ‘qazfeasaezat nag: cafe fans vafa | 
asia nveoae 1” (N. II. 6) 
(5) ‘ceaerfeeat wafa | (N. IL 14) 
(6) “ar wtacifa geal fread cat gatar aadteared: | 
AIH FANT aoa ergy aeai atmazfaal faaeay 10” 
(RV. X, 66. 6) (Contd.) 


190 RGVEDADI-BHASYA-BHUMIKA 
EXPLANATION 


The earth, which has been referred to above, moves round (Pari+£ti) 
the Sun ceaselessly (A+Varatah) in her orbit, prescribed by God for her 
revolution. Theearth yields (Duhana) to the living beings various juices 
and fruits. She never leaves her Vrata (i.e, law of revolution). She supplies 
all comforts by her bounty (#ayi) and generosity to the men of noble deeds 
and to the learned. She is the cause of the audible speech of all living 
beings. (RV. X. 66.6) 


(7) ‘O Soma (i.e. the moon), you, being well known (Sam-+ 
Vidanah) for your nourishing (Pit: bhil:) qualities move round 
the earth (and sometimes) appear betweenthe sun (Dyava) 
and the earth.” (RV. VI. 4.13.3) 


(Contd. from page 189) 

Here the word Vivasvan is used in Dative case, meaning ‘“‘for 
the Sun’. But Daydninda takes it in Possessive or in Accusative case 
and interprets it as ‘‘S@ryasya Saryam Va Paritah’, i. e. round the Sun. 
This is in accordance with Panini’s aphorism ‘Supam Suluk’. 

(P. VII. 1, 39) 

But it will be interesting to cite below the meaning of this 
stanza as given by Griffith for comparison— 

“The cow who yielding milk goes her appointed 

way hither to us, leader of us, holy rites ; 
Speaking aloud to Varia and the worshipper, 
shall with oblation serve Vivasyan and the gods.” 
Thus we find that the word ‘Gaw’ is taken here by Griffith in 
re sense of ‘cow’. But according to Sdyana, “thunder” may be meant, 
and by “‘milk’’ strength may be intended. 


(7) “ea Gia fagfa: a fagiitsa etaigfadt ardaee 0” 
(RV. VI. 4, 13. 3) 


According to Sadyana, Soma here means the Moon, who is 
intimately connected with the Pitrs or Fathers. 


Griffith translates it as — 


“Associate with the Fathers, thou, O Soma, hast spread thyself 
abroad through earth and heaven.” 
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EXPLANATION 


This verse specifically states that the Moon revolves round the earth. 
This Moon, being well known for her nourishing properties, moves round 
the earth. During the course of her motions, she sometimes happens to 
come between the Sun and the earth. 


The meaning of this entire verse will clearly be explained in our 
Vedic commentary. (We also come across the phrase in the Vedic literature 
that) “Dyava Prthivi Ejete’? which means that the Sun (Oydava) and the 
earth (Prthivi) move. 


It is, therefore, established that all spheres and regions revolve in 
their own orbits (according to the Vedas). (RV. VI. 4.13.3) 


GRAVITATION AND ATTRACTION 


(1) “As Thy beautiful Two Haris (i.e. charming qualities) shine 
greater and greater day by day, even then all spheres 
.(or creatures) that had life bowed down to Thee.”’ 

(RV. VILL. 12. 28) 


The import of the above noted stanza is that all spheres (including 
the globe) are attracted by the Sun and the Sun alongwith all spheres is 
upheld by the Attracting Force of God :— 


(This stanza, according to Dayananda, has two meanings) :— 


The first meaning :— 


O Glorious and Almighty Lord (Jndra), when Thou puttest forth Thy 
marvellous qualities of power and prowess, they uphold all the worlds 
accorcing to the law (of times). 


The second meaning :— 


O Indra, (i.e. glorious Sun or air), by putting forth your mighty rays, 
which possess the qualities of gravitation and attraction—illumination and 
motion—keep up the entire universe in order through the Power of your 
attraction. (RV. VUL 12.28) 


(2) “OIndra! (God or Sun)! When all the mortal (or aerial) 
subjects are upheld (or kept firm) (under your law of protection 
or attraction), then all regions are restricted (Yemire) (to 
their respective orbits).”’ (RV. VI. 1.6.4), (RV. VIII. 12.29) 


(1) “wav a gvtar adi argar & 3 Ba 
anf’ farar qaaifa afar 0” (RV. VIII. 12. 28) 


The word Hari may mean as Griffith says ‘‘two charming 
horses”’. 
(2) ‘aar® medifaaegeafaer RH 


sifae fasar qaanta afar 1” 
(RP. VI.1.6.4; RV. VII. 12. 29) 
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EXPLANATION 
Here also, like the previous verse, science of gravitation is (explained). 


O Indra (Glorious Lord or the Glorious Sun) when thy Marutih (i.e. 
mortal in case of God and aerial in case of the Sun) Visah (subjects or 
shperes) are governed by Thy law of support (or attraction), then alone 
all the regions are kept firm. All these spheres or subjects are upheld by 
God and then (under Him) bythe Sun. This is why all spheres movein 
their fixed orbits. (RV. VI. 1.6.4), (RV. VIII. 12.29) 


(3) ‘(OQ God!) When you uphold in the firmament (Divi or in 
your Self-effulgence) the brightly luminous Sun (under Your 
law), then only all the spheres are rendered firm.”’ 

(RV. VI. 1.6.5; RV. VIII. 12.30) 


EXPLANATION 
This verse also describes the theme of the previous verse. 


O God, You have fashioned this Sun. You possess infinite power 
and refulgent Self. Thus You are upholding the Sun and the other spheres. 
All the globes including the Sun are rendered steadfast by Your Power of 
Attraction. The earth and all other spheres are kept firm by the Sun’s 
attraction. The Sun himself and all other regions are supported by the 
Divine Law. (RV. VI. 1.6.5; RV. VIII 12.30) 


(3) “gar guna fafa aa satfacaica: 
anfas fazat waatia afat w” 
(RV. VI. 1.6.5; RV. VIII 12. 30) 


These verses quoted here are capable of denoting two meanings, 
because the word ‘Indra’ gives the meaning of God as well as that of 
the Sun. Dayadnanda was a real Seer. His interpretations are always 
original. ‘ 

Griffith translates these verses :— 


“When, Indra, all the Marut folk humbly submitted them to 
thee, 


Even then all creatures that had life bowed down to thee’’. 


“When yonder Sun, that brilliant light, Thou settlest in heaven 
above, 


Even then all creatures that had life bowed down to Thee.” 
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The next verse also describes that God and the solar region uphold 
the universe by means of attraction and illumination :— 


(4) ‘The wonderful “Vitra (God or the Sun) upholds the Dyava— 
Prithiyi (i.e. heavenly regions and the earth) and dispels the 
internal darkness with Hisluminous rays. Vatsvanara (God 
or the Sun) keeps the Dydva-Prithivi (Dhisane) steadfast 
(like the hair fixed) in the skin and thus supports the powerful 
world.” (RV. IV. 5.10.3) 


— 


(4) “‘sueaeaiatced fadlsayasraataepeitesdtiag aa: | 
fa adiona Rawal aadagvaradt faranea qeeaq 1” 
(RV. IV. 5. 10. 3) 
Here the word ‘Mitra’ (i. e. friend) means God and the Sun. 
God i: oft:n invoked as mother, father and friend. cf : 
“a a: fara qaasia” (RV. 1.1.9) 
“a mt aasifrar’ (YV. XXXII. 10) 
‘qua ate afattatyai” (RV. 2 ) 


As God is friend of all, similarly the Sun benefits all. Hence He 
is also called Mitra. 


The association of Mitra with Varuna is so intimate that 
He is addressed alone in one hymn only in RV. III. 59, According to this 
hymn the Mitra is the great Aditya. In the Atharvaveda, ‘‘Mitra’’, at the 
sunrise, is contracted with Varuna; in the evening, (and in the Brahmanas 
Mitra is connected with day), Varuna with night. 


The conclusion from the Vedic evidence that M/tra means 
the Sun is corroborated by the Avesta and by Persian religion in general 


where “‘Mithra’’ is undoubtedly a Sun-god or a god of light specially 
connected with the Sun. 


The word Vaisvanara here is taken in the sense of the Sun. It 
is explained by Yaska in his: Nirukta (VII. 22) as :— 


“fagary vera vate v” (i. e. one who leads mankind) or 


“fagt va au aaratia at 1” (or which is used by all men in 
various ways. “Viiva-Nara”’ gives ‘‘Vaisvanara’’ in derivative form. (Contd.) 
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EXPLANATION 


O God! due to Thy Power alone, the above-mentioned Vaisyanara 
i.e. the Sun, upholds the Dyava—Prithivi i.e. the luminous and the dark 
regions. Hence, Thou art like a friend, Regulator ofall the worlds. The 
Sun with his wonderful form drives away the darkness by means of luminous 
rays. He with his power of attraction and support keeps all the dark and 
bright worlds firm. Similarly the other worlds, i.e. Dyava—Prithivi, with 
their own power of attraction afford support to others. As the hair are 
fixed in the skin, so the worlds are established in their respective spaces 
by the strength and attraction of the Sun. 


Consequently it is established that this mighty (Vrsnyam) universe 
is supported by the solar region, &c. God sustains all the globes including 
the Sun. 


(5) “The Deva Sayitr (ie. the Bright Sun) rolling through the 
Krsna (i.e. attractive or dark) regions, establishing the mortal 
(i.e. the earth &c.) and the immortal, and surveying (as _ it 
were) all the regions, moves on by His golden (i.e. luminous) 
car (YV. XXXII. 43) 


(Contd. from page 194) 


According to some, it means the “atmospherical fire’. The 
Yajriikas say that it means the Sun. According to SakapUni it means the 
terrestrial flre. cf. : 


“qeel Q@zqiat: ? wsaa geqtarat: 1 sarararfaca zfs ga aria: 
aaratfaa raat efa mragit: 1” (N. VII. 23) 


We come across references in the Brahmanas that Vaisvanara 
means both, the Sun as well as the fire. cf. : 


“afeeaishagzarat: 1” = (N. VII. 23) 

“qfaat 42arat:, Aaa FRAAT:, WIM AeataT: 1” = (N. VIL. 24) 
(5) “er pecq war aTATAT amaetgd wea | 

fegoada afaar ear zat alfa aaah atu” (YV. XXXII. 43) 

This verse also occurs in RV. (¥. 35, 2). Sayana interprets it as 


follows :— 


“Revolving through the darkened firmament, areusing mortal 
and immortal, the god Savitr travels in his golden chariot, beholding the 
(several) wor!ds.” (Contd.) 
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EXPLANATION 


Here also the science of attraction is referred to. Savitr (Supreme 
Being or the Sun) is upholding all the spheres with (His or his) glorious 
(or bright) strength of attraction or with the gift of knowledge (or light) 
which makes the pleasure-producing activities possible. He (or he) possesses 
true knowledge (or the mass of rays) for the world of the mortal men or 
prescribes its exact place for the same. He (or he) grants immortality 
(emancipation) or rain (Rasa) (which helps the harvest and hence is a source 
of life) on the earth (i.e. for the dwellers on the earth). 


The Self-effulgent (Deva) Lord (or the luminous Sun) supports all 
the globes and causes all things to be visible and the form (Rapa) and 
colour of all substantives clear and distinct. 


By accepting the Anu-vrtti (continuity) of the words ‘Dyubhir- 
Aktubhii’ from the preceding verse here, the interpretation would be that 
the Sun attracts all the globes days (Dyubhir) and nights (Aktubhif;), i.e. at 
every moment. In addition to this all regions retain their own power of 
gravitation but God is the source of infinite power of gravitation and 
attraction. 


(Contd. from page 195) 
Following is the interpretation given by Griffith :-— 


“Throughout the dusky firmament advancing, 

laying to rest the immortal and the mortal, 
Borne on his golden chariot, he cometh, 

Savitar, God, beholding living creatures’’. 


Here we find a literal rendering but Dayananda finds a 
scientific meaning in the word Krsna, which is ordinarily understood 
to mean “Dark” but etymologically it denotes a person or a thing 
possessing (charmingly) attractive power. Lord Krsna was called 
so, because he had a wonderful power of attraction. Not only the 
human beings, even all living beings were kept by him spell-bound, 
because of his magnetic power of Yoga. The same word, Xrsna, 
occurs here also. Daydnanda, therefore, rightly and precisely hinted upon 
the real import showing that the Sun has power of attraction and 


gravitation. 
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The word ‘Rajas’ (in this verse) is the synonym of the “‘regions”’. It is 
stated by Yaska, the author of the Nirukta (IV. 19), as :— 


(6) “The regions are called Rajansi.” (N. IV.19.7) 


The word ‘Ratha’ indicates here knowledge or light, which is the 
source of pleasure. The Nirukta supports this view :— 


(7) ‘The word ‘Ratha’ is from ./Ramii to goor from JStha to 
stand with letters reversed (i.e. Stha+Ra=Ra+Tha) or one 
sitsuponit rejoicing. It may be from »/Raito go or from 
./ Ras to taste.” (N. IX. 11) 


According to the following quotation from the Nirukta the word 
V aisyanara means the Sun! 


(8) “Of Visyanara i.e. of the Sun.” (N. XII. 21) 


There are many verses in the Vedas like this which deal with the 
topic of attraction and support. 


cer 


(6) “atta eorteqeare 1” (NV. IV. 19) 


(7) “xe tgatfasnt: fatat canfgattaea ) caaritsfeay (Assdtfa 
a wadat taaat y” (N, IX. 11) 


(8) ‘“fagaaveatfzeaea 1” (N. XII. 21) 


Rsi Dayananda presented two meanings of this verse under his signature 
in his written disputation with Panditas in Ahmedabad in January 1875 
(A.D.). It is relevant to cite here :— 


“(ageta) aleqaAat (<Hat) cated at (waa) caMlaa (23:) ala- 
aras: (afaat) saasal azure: (aeia) ateten (aqd) aocaifen TF 
(faamadq) samaq (aanfa aaa) aaq (afa) cafes fawad siaadicad: 
(fgwoata) safadaa ni 

(afaat) ade ana: seqtem: (2a:) aaea vaiae: (Rea) RGM 
agra (aqaq) aciadweqy (faanaq) sanaq aatin (qanfe) adsaar 
(a2aq) a7 (Mea) AdemHIgeaSto TdaAta: aq (afa) ankaw cary aaa 
aaa waaAeas: vo sae azeadt eatfaa: tt (Devendra Nath : tare} 
autre GT ataaaiza, Vol. I, page 323), 


THE ILLUMINATOR AND THE ILLUMINATED 


Now we discuss the topic that the Moon, &c., are illuminated by the 
Sun. 


The following verses describe that the Sun illumines the earth and 
the Moon :— 


(1) ‘The earth is upheld by Satya (i.e. Supreme Being). Dyau 
(i. e. the entire light or the shining regions) is maintained by 

the Sun. The Adityas (i. e. 12 months) are made by Rta (i. e. 

the Sun) and the Moon is established in the solar light (Divi).” 

(AV. XIV. 1.1) 


(2) ‘‘Adityas (i.e. solar rays) become invigorative through the 
Moon. The earth takes strength through the Moon. And this 
Moon is placed amongst the constellations or stars.’ 

(AV. XIV. 1. 2) 


(3) ‘Who wanders lonely on his way ? 
Who is constantly born anew ? 


What is the remedy for cold ? 
What is the great corn-vessel called 2” (YV. XXIII. 9 or 45) 


(4) ‘The Sun wanders lonely on its way, 
The Moon is constantly born anew, 
Fire is the remedy for cold, 
The earth is the great corn-vessel.”” (YV, XXIII. 10 or 46) 


(1) “aedatefaar arfa: qaetdfear at: 
aearifeearitaestia fafa aat afefaga: i” = (AV. XIV. 1. 1) 
(2) “attenfgeat afera: atta gfaat at 


aay maaToerr ser ater aiea: 1” (AV. XIV. 1.2) 
(3) “a: feqteret def als feasatad ga: | 
faDfafgner Ras fe Tada Aga” (YV. XXIII. 9 or 45) 
(4) “gd qnrat atfe arnt aaa ga: | 
afafenes Nat wiuasd wea” (YV. XXIIL. 10. or 46) 
198 


ILLUMINATOR AND ILLUMINATED 19 


EXPLANATION 


The earth is kept up in space by the eternal Supreme Being, the Sun 
and the air. The entire light (Dyau i. e. Sarva-prakasa) is upheld by the Sun. 
Adityas (12 months) owe their existence to Ra (i.e. time). The solar rays 
(Adityas) are generated from the Sun. The motes and particles are contained 
in the air. Similarly the Moon is indebted to Dyau i.e. solar light as her 
illuminator, Such globes, as the Moon, &c., do not have light of their own. 
The Moon and the other such regions are irradiated with the solar light. 

(AV. XIV. 1.1) 


The solar rays coming into contact with the lunar globe are reflected 
on the earth and become invigorative as they happen to acquire strength— 
inspiring qualities in the under-mentioned manner. The region of space, 
unapproached by solar rays on account of the interception by the earth 
grows rather cold. This region being devoid of the Sun’s rays becomes 
devoid of heat also. (Because of the absence of solar heat and light) the 
lunar rays attain vigour and strength-inspiring qualities. The earth also 
becomes strong and invigorated because of the (such) lunar light or herbs 
called Soma (which are nourished by the Moonlight). For this very purpose 
the Moon is established very close to the constellations and stars. 

(AV. XIV. 1. 2) 


There are four interrogative sentences in the verse (XV. XXIII. 9) : 
(1) Who does wander alone in this universe ? (2) Who does shine with his 
own light and who is illuminated again and again (born againand again) ? 
(3) What is the remedy for cold ? (4) What isthe great field for sowing 
seeds in ? (YV.XXIIL. 9) 


Their respective answers are :— 


(I) The Sun wanders alone in this universe radiant with his own 
light and irradiating others. 


(II) The Moon shines with the light of the Sun and she does not 
retain her own light (she also appears to be born again and 
again). 

(III) Fire is the remedy for cold. 
(IV) The earth is the great field for sowing seeds. (¥V. XXIII. 10) 


There are many verses in the Vedas, similar to the above, dealing 
with this topic. 


east, 


THE SCIENCE OF MATHEMATICS 


(1) ‘May my One and my Three, and my Three and my Five, 
and my Five and my Seven (and similarly upto Thirty-three) 
prosper by Sacrifice (Y ajiia.)” (YV. XVIII. 24) 


(2) ‘*May my Four and my Fight and my Twelve (and similarly 
upto Forty-eight) prosper by Sacrifice (Yajia). (YV. XVIII. 25) 


The above-noted two verses reveal the Science of Mathematics, i. e. 
Arithmetic, Algebra and Geometry :— 


EXPL ANATION 


When the numeral denoting unity is added to another such numeral, 
it makes two, one and two make three, two and two make four, three and 


() “est a ® fears k, fret Basaa 8 ada Raa 
qadhata ear aasanian Ga qaiea ah agian a 


aqian a eased ae asda a Racaan TR aata az 


adag a 8 aden a ascafaOafea q cafaVafara a aa 


dj- 
1a ay 


SS Ss SS 


fatafara & aalfaVafara W asdfeOafara F osaaVafara 

% acafaVafara & qcaUafara X adfaVafasa WH aafaVafrsa 
a UefaOaea ® os faUaee ® ada faUmse 8 ata seqraTT 0” 

(YV. XVIII. 24) 

This formula enumerates the S/omas, or Hymns of Praise, 


consisting of uneven number of verses. 


(2) “adasa Bisset a 8 aedt a Rae a gag a eM aT AMET 
@ % faOafaed & feUnine & adfaUnfare 8 adfaUafara asczt- 
faVafara HeeeiaOnfara # giaVusa a aiaVasa H qaROnsa 
HyzsVnes Haa(Vass X aenasd F agracatheVasa 
% advararhtOnea ascerteatl asa F aad weary 1” 

(YV. XVIII. 25) 


This enumerates the even versed Stomas, each number after 
the first increasing by four. 
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three make six; similarly the numeral four, five, &c., occurring in the: 
verses indicate that the Science of Mathematics is evolved by treating th 
figures in different ways such as Addition, &c. 

Moreover, the frequent use of the conjunction ‘Ca’ (Le. aad) suggests 
that there are various other sciences of calculations. We shail not dilate 
upon this topic here because it is quite evident to all that this science has 
been dealt with in detail in Jyotisa, i.e. Astronomy, whichis an Anga (limb) 
of the Vedas. But it must be known (to all) that such verses contain the 
original germs of the science of Mathematics which is the subject of books 
on Astronomy. The science of calculation (i.e. Arithmetic) deals with the 
known and the science of Algebra (Bija) with the unknown and uncertain 
quantities. The following verse indicates that the science of Algebra is found 
in the Vedas as it is hinted upon by the symbols ‘A?-Ka?’, &c. 


(3) **A®gna%q! yathi viSta?ye? 

Grna?no*-ha*vya!-data’ye ; 

Nithota® satsi ba®rhitsi?.’’ (SV. I. 1), (YV. XVIII. 25) 
According to the maxim that one act serves twofold purpose, the 


numerals marked on the letters of the above-cited verse, for indicating the 
accent, contain an illusion to the science of Algebra also. 


In the under-mentioned two verses the (science) of Geometry is 
revealed :— 


(4) “This altar is the extreme limit of the earth. This Sacrifice 
(Ya ja) is the centre of the world. This Soma is the Stallion’s 
genial humour, (and) this Brahm is the highest region where 
the Speech resides.” (YY. XXUL 62) 


_ 2 2 9 2 249.2 a2 3 a°2 
(3) “ora at arig aaa yorat getatady | 
4 2 39 2 
fralat afte afafa a” (SV. I. 1) 
(3) gd af: qv) aca: gfaeat ag gaQaaed ata: | 
aa wat aon avaea tal ged ara: Va sara” 
(YV. XXIII. 62) 


This verse is a good example of figurative or symbolic 
expression, which has been clearly explained in the original by our 
author. Mahidhara wrongly interprets the first foot of the stanza as— 


(Contd.) 
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(5) ‘What was the rule ? What was the model and what was the 
cause ? What was the clarified butter, what the enclosure, 
what was the metre, what was the Pra-Uga (text), when all 
gods offered worship to God ?”’ (RV. X. 130. 3) 


EXPLANATION 


The sacrificial altars (Vedis) are made in various shapes, i.e. 
triangular, quadrilateral, circular shape or in the shape of a Syena 
(i.e. a hawk or a horse), By means of creating various forms of the altars, 
the Geometrical Science was expounded. 


Paridhi ot circumference is a line drawn round the parts of the 
earth, farthest from its centre. A line drawn from any point on the 
circumference and passing through the centre is called Vyasa i. e. diameter 
or the middle line in Geometry. This isthe centre or Nabhi (i.e. navel) 
of the world (the earth or universe). These lines are so called because all 
such lines converge to meetinthecentre. The word Yajfa also means a 
centre, where all activities or all men meet together. Thus the Soma, i.e. 
Lunar Region, also has Paridhi, i.e. circumference, &c. The rain-producing 
Sun, light, heat (fire) and the air all possess their own circumferences; thus 
they produce (the requisite) velocity. Their (of the Sun, air &c.) energy 
(Retas) in the form of medicines is widespread. 


Brahma is the circumference of the speech. [Here the words Paramam 
Vyoma (i.e. the highest region) figuratively mean Paridhi or circumference). 
(YV. XXIII. 62) 


(Contd. from page 201) 


“the place where gods visit men—the place meant heaven’? The 
Stallion means here Dyauvs whose genial humour is the fertilizing rain 
which impregnates the earth. The Brahma who is the store-house of tbe 
Vedic learning and who recites the texts of the Veda is described here as 
the Abiding place of Speech. 


(5) ‘meta sar afaar fe fraraaisd feaisita afefa: & alate t 
oe: famdia sat feed agdar Sanasta fara u (RV. X. 130.3) + 


(a) Prama : Rule, Authority (Sayana), correct cognition (Daya- 
nanda). 


(b) Pratima : Model, Limitation (Sayana), 


—— EE 


— 
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There are following questions (put in this verse) :— 


What is Prama (i.e. correct cognition) ? Who is its owner? Wh 
is the intellect essential for obtaining true knowledge ? 


What is Pratima (i.e the standard of measurement) ? Who do 
measure and count all ? 

What is Nidana (i.e. the cause) 2? What is Ajya (essence like ghe 
in this world ? What is the Ultimate Reality—the Worth Knowing or tl 
Destroyer of All afflictions—and all Bliss ? 

What is Paridhi (ie. circumference) i.e. the mainstay of the world 
Paridhi is a line running round a spherical object. 

What is Chandas (i.e. independent object) in this world ? 

What is Pra-U ga (i.e. Praiseworthy) ? 


The answers to these questions are :— 


The Supreme Lord, Whom Devas (i.e. the learned) worshipped, d 
and shall worship, is Prama (correct cognition) and He alone know 
everything as it is. He isthe Measurer (Pratima) of all. In this way th 
answer should be made applicable to all remaining questions by proper] 
construing the words. (RV. X. 130.2 


Here also the word Paridhi (i.e. circumference) clearly refers to th 
Geometrical Science. This science has been expounded in detail in book 
on Astronomy. 


The Vedas contain a number of stanzas dealing with Mathematic: 


PRAISE, PRAYER AND WORSHIP OF GOD, SUPPLICATION 
TO HIM AND RESIGNATION TO HIS WILL 


The topic of glorification (S/uti) has already been dealt with in the 
verses commencing with ‘‘Yo Bhutam Ca” etc. and it will be taken later on 
also. Now, we explain the subject of prayer :— 


The following verses deal with the adoration and prayer of God :— 


(1) “Thou art splendour, give me splendour; Thou art virility, 
give me virility; Thou art power, give me power; Thou art 
energy, give me energy; Thou art wrath, give.me wrath; 
Thou art forbearance, give me forbearance.”’ (YV. XIX. 9) 


(2) ‘‘May Indra (Glorious Lord) make my senses strong; may 
He support us. May Maghayan (i.e. Lord of Riches) extend 
ourriches. May our desires be truthful. May our wishes 
be accomplished.” (YV. II. 10) 


(3) ‘“O Agni (Effulgent God) ! Make me possessor of discriminative 
understanding (Medha) by bestowing on me that wisdom which 
the learned (Devas) and the Protectors of society (Pitaras), by 
Thy Grace, attain to.”’ (YV. XXXII. 14) 


EXPLANATION 


O Supreme Lord! Thou art splendour, i.e. Thou shinest forth with 
Thy qualities of infinite knowledge etc., make me repository of light of 
unlimited knowledge. O God ; Thou art Virya (virility), i.e. Thy prowess 
is infinite, kindly bestow upon me determined vigour and activity of body 4 


(1) aatsha aati aft ae deiafa Pa at ae azale ad afi afe 1 
ataseatst ute afe aeqria ary ma afe adisfa vet al ate 


(YV. XIX. 9) 
* (2) sefiafaeg efiga doreaeata ual aaaia: awa 
meme ararfad: areata: aearfart: (XV. I. 10) . 
(3) at Hat arm: foacestaraa 
dat Mae Haass HAT GT CTT (YV. XXXII 14) 
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and mind. O Lord of the Highest Might! Thy strength is infinite, kindly 
grant me the best and excellent valour. O Lord! Thou art Energy, endow 
me with the strength of truth and knowledge. O Lord! Thou art Wrath, 
i.e. in Thee there is righteous indignation towards the wicked, grant by Thy 
grace that indignation to me also. O Lord of Forbearance! enable me to 
endure pain and pleasure with equanimity. Be pleased and graciously 
grant me these virtuous qualities.” (YV. XIX. 9) 


O Indra! (i.e. Most Prosperous God) Make my all senses, i.e. ears 
etc. aud the mind the most superior. Most graciously protect us and bless 
us with all good things of the world. Thou art, O Lord, the Home of all 
Treasures of the Highest Wisdom, etc. May it be Thy pleasure that the best 
riches such as the glories of empire be beneficial for us and may we be able 
to attain them. 


God ordains that men should strive to achieve these good qualities. 
O God! May our desires, through Thy grace, be successful. May our 
aspirations to participate in the administration of world-empire be never 
frustrated. (YV. II. 10) 


O Self-Effulgent God! Make me today master of superior and 
steady discriminative understanding, which is constantly sought after by the 
learned (Devas) and the wise (Pitaras). The meaning of the word ‘Syaha’ 
(occurring in this verse) is explained by the author of the Nirukta under the 
heading of ‘Svaha-Krtayal’ as :— 


(4) “What is Sydhd ? ‘(Because it refers to a statement) which is 
rightly spoken, (Su-éhd, fromthe root Vad to speak) ; or 
because it is spoken by one’s own speech (Sya-ydk-dha) ; or 
it is spoken to one’s own self (Syam-dha) ; or a rightly refined 
oblation is offered.”’ (N. VIII. 20) 


(4) ‘engipaa: 1 eagtad gaia at, ea ata anafa ar, 
ea uigfa at, targa efasigiifa <i 1” (N. VIIL. 20) 
The meaning of these lines is not very clear. Our author 


has rightly made an attempt to explain it as above. Durga explains it in 
the following words— 


“g—gee+arefa art mtwante 1 a tat ameaaza geste | 
AcCaTgINIVET AeA wea TNta HAfor ” (Contd.) 
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According to this, ‘Sv@hd, means (Su+a@ha) that all should always 
utter sweet and eloquent words which may be pleasant and _ beneficial ; 
or one should express in words what he intelligently feels or what his inner 
voice says. (Sva+Vak+Aha) or they should regard (call) what really 
belongs to them as their own (Syam+Prati+Aha) and they should not 
claim what belongs to others. They should offer oblations into the fire 
after purifying (refining) them rightly and carefully. (YV. XXXII. 14) 


(5) ‘Strong be your weapons for driving away (your) foes ; firm 
for resistance let them be. Yours be the strength that merits 
praise ; not (the strength) of a treacherous mortal.” 

(RY. I. 39. 2) 


——_ 


(Contd. from page 205) 
Professor M Winternitz makes the following observations about 


“such” words— 


“Finally, there is yet another kind of ‘prayers’, as we cannot 


help calling them, with which we meet already in the Yajurveda, 
and with which also at later periods, much mischief was done. They 
are single syllables or words which convey no meaning at all, or whose 
meaning has been lost, which are pronounced in the most solemn 
Manner at certain places in the act of sacrifice, and are regarded as 
immensely sacred. There is, first of all, the sacrificial cry ‘Svaha’ 
which we usually translate by ‘hail’, with which every gift for the 
gods is thrown into the fire, while the cry ‘Sradh@’ is employed 
in the case of sacrificial gifts to the fathers. Other quite unintelligible 
ejaculations of the kind are Vasat, Vet, but above all the most sacred 
syllable “Om’?. (History of Indian Literature, Page 185) 


Mr. M. Winternitz, being a foreigner, seems to have no 
precise knowledge of Vedic tradition. He maintains that these words 
‘Shave no meaning at all”, The height of it is when he includes the 
most popular and the most Sacred syllable “Omm’’ in this list.; which has, 
so widely, clearly and positively, been explained in Vedic and later 


scriptures. 


(5) fete a: arergen aes sty sa afaen a 
TeRTaAET aaah qaiget ar Ace Arfaa: (RV. 1. 39. 2) 
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(6) - “Overffow for food (Jse), overflow for strength ; overflow 
for divine knowledge ; overflow for warrior-valour ; overflow 
for Heaven and earth. Thou, O Duteous One, art Duty 
(Dharma). Innocent one, establish in us manly valour ; 
establish the people.”’ (YV. XXXVIII. 14) 


7. ‘May that my mind, (the sole) illuminator (of the sense 
organs) which illuminate the objects of senses, which in the 
waking state flees far (to various places and different objects) 
and during sleep returns to the internal sense, be always 
actuated by righteous resolves.” (YV. XXXIV. 1) 


(8) ‘May my strength and my gain, and my inclination, and my 
influence, and my thought, and my mental power, and my 
Praise cetees (prosper by Sacrifice e.g. Yajfia).”” (YV. XVIII. 1) 


(6) ga fran Wraea gat faaea arama faraea aralgfadisal 
fazea . awifa eat Hea genio aa area ad aIey 
faat area 11 (YV. XXXVIII. 14) 
(7) avaimal zeaeia za ag gray araia 
qi aa salfaat satfata ae aa: feaameraeg u (¥/. XXXIV. 1) 
(8) arava &® suave ® safara F 
siufasa ® Afara H BGT Ho Ht (YV. XVIIL 1) 


The purport of all these stanzas has been explained in detail by 
our author in the text. 


Ss (a) Regarding the verse (7) it may be noted that the first 
six verses of the Yajurveda (XXXIV) constitute a Hymn regarded as 
an Upanisad and called Siva-Sathkalpa (i. e. Right Resolves) from the 
concluding words in each stanza. 


(b) The book XVIII of the Y.sjirveda contains the formulas 
for the performance of the ceremony called ‘Vasor-Dhara”’, “the stream 
or shower of Riches”, a sort of consecration Service of Agni, i.e. God as 
King on the completion of the Fire Altar which is identified with him. 

te The Sacrificer offers an uninterrupted series of four huadred and one 
oblations of clarified butter poured from a large ladle of Udambara 
wood, while the Adhvaryu recites the formulas which are to gain for 
the Sacrificer all the temporal and spiritual blessings therein indicated, 
Such is the tradition of the Ritualistic school, 
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EXPLANATION 


This verse (No. 5) contains God’s Blessings to mankind. ‘O men, 
may your arms and weapons e.g. fire-arms (Agneya Astra), guns 
(Bhusandi), and cannons (Sataghni), bows, arrows and swords etc., through 
My Grace, be fast and firm. These arms be strong and laudable and may 
bring about the defeat of your enemies (Pardarude), May they be potent 
enough to resist and paralyse the foes. Let your armies be exceedingly 
efficient and well equipped and strong. Let your world-wide administration 
flourish safely. Your foes who perpetrate evil deeds and who resist you be 
routed (in the battle). But this Blessing of Mine is only for persons who 
adhere to the truthful conduct and not for them who are addicted to injustice 
and treachery. The idea is that 1 (God) never bless those persons who 
commit evil acts and are unjust. (RV. 1. 39. 2) 


O God ! make us independent, strong and happy sothat we may 
entertain noble and high aspirations (Uttama-Iccha) and acquire most 
nourishing food (Anna). Endow us always with untiring and unflinching 
zeal and courage so that we may be able to exert ourselves to the best of 
our efforts for the attainment of a Brahmana’s rank, with a view to achieving 
the knowledge of the Vedic Lore. Make us bravest ofthe brave and 
imbibe us with the spirit of a Ksatriya so that the world-wide empire accom- 
panied by the sovereign power may be achieved. May we be able to obtain 
efficiency in scientific and mechanical sphere. May we do good to all man- 
kind like the Sun, the fire, etc. which are serving the universe by supplying 
it with light and contributing to its welfare. O Lord of Justice and Piety, 
Thou art just, make us also lover of justice and righteousness (Dharma). 
O Universal Benefactor! Lord! Thou art Ameri (ie. free from malice 
or ill will). Make us also friends of all and devoid of feeling of enmity, 
Bestow upon us O Lord! highly lawful good government and precious 
things (Vrmnani). Similarly make good Brahmanas rich in Vedic learning, 
good Ksatriyas possessing administrative instincts and good Vai§yas, 
i. e. good citizens. In short make us home of all good qualities and give 
us strength enough to realize all our desires and aspirations. 

(YV. XXXVIII. 14) 


The mind of a man flees far (to distant places and different objects) 
in his wakeful state and presides over all his senses and retains shining 
qualities of (brilliant) knowledge etc. (In the same manner) in his sleepy 
state also it takes cognizance of many bright (Daiva) objects. In the state 
of Susupti (ie. deep and dreamless sleep) it experiences absolute and divine 
(Divya) bliss. By nature it has far-reaching hold (D&ram-Gama). It isa 
light or illuminator, (Jyoti) of all the sense organs or the Sun etc. (Jyoti 


PRAYER AND WORSHIP OF GOD AND RES GNATION TO WILL 2 


Sam). This mindisaunitive (force). O God ! may this mind of mir 
—(the basic) instrument of thinking faculty—have righteous, pious an 
beneficent resolves. (YV. XXXIV. 


Similarly the verse occurring in the 18th Chapter of the Yajurved 
**Vajasca me’ etc. ordains that the Vedas enjoin that all possessions shoul 
be surrendered to God. It is. therefore, established that for all desire 
objects including the highest attainments, e g.. emancipation and ordinar 
things like food and drinks only, God is to be invoked. (YV. XVHL1 


(9) ‘May life succeed through sacrifice (Yajfia). May vital ai 
thrive by sacrifice. May the eye thrive by sacrifice. Ma: 
the ear thrive by sacrifice. May the voice thrive by sacrifice 
May the mind thrive by sacrifice. May the Self thrive b 
sacrifice. May Brahma thrive by sacrifice. May light succee 
by sacrifice. May svar (i.e. happiness) increase by sactifice 
May the hymn thrive by sacrilice. May sacrifice prosper b> 
sacrifice ; and land and sacrificial text (Yajur), and verse o 
‘praise (Rk) and Sé&ma, the Brhzt and Rathantara. O God: 
(ie the learned), we have gone (i.e. achieved) to light. We 
have become the children of Prajapati. We have becom 
immortal.” (YV. XVIII.29 


EXPLANATION 
Here the word ‘Yajfia’ according to the Satapatha means ‘Visnu’ :— 
(:0) ‘Yajima is verily Visnu ”” (SB. 1.2.13) 


Visnu is (synonym of) God as He pervades (Vevesti-Vyapnoti) the 
entire universe. O men! dedicate your entire life to achieve communion 


(9) “srgaat serait at aaa aecat agdad wer etd aah 
merat AWAda Beqat nal asta Beata’ add BeTat aa 
gaa wetat wlieata seTgVearaa Teal ges ata weet gat 
Tat Hea | ANATA AGT HW MA a TEST warge 
41 cada aaagal qa Aada: Ton otha Bz cael: 0” 

(YV. XVIIL25) 

(10) “aa & fas: 11” (SB. 1.2.13) 


Here the verb ‘Kalpaiam’ is derived from the root ‘Klpa’—to 
succeed, prosper and thrive. 
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with God through Yajza (Sacrifice). May we, in order to express our 
gratitude to Him, surrender to God all what we have e.g, Pram: (breath), 
sight, speech (Vak) (i.e. the senses), mind (i.e. thinking faculty and know- 
ledge), saul, the characteristics of a Brahmana—the performer of sacrifices 
and at home in the four Vedas, Jyoti (i.e. the light of the Sun etc.), Dharma 
(ie. justice), Svah (happiness), the earth—the subsistence and support of all, 
Yajita (e.g. Afvamedha etc ) or arts and sciences, Stoma (i.e. collection of 
praises), the study of the Yajurveda, Rgveda, the Samaveda and (the 
study of the Atharvaved:) which is indicated by the particle ‘Ca’ (i.e. and), 
the enjoyment of the fruits of great enterprises and the results of scientific 
and mechanical activities. 


By doing so, the most merciful God will bestow upon us the highest 
bliss. Thus we shall be shining with (the glow of) pleasures and shall 
attain the highest bliss of emancipation. N’ay we be the subjects of the 
Prajap .ti (i.e. the Lord of mankind) and may we never recognise any human 
being as our king except God. May we always speak truth and gather 
courage and zeal to abide by the will of the Lord with u1most efforts. May 
we never transgress Thy will but remain in Thy service with filial love. 

(YV. XVHI.29) 


WORSHIP 


The following verses ordain that God alone is to be worshipped by 
mankind :— 


(1) ‘**The wise concentrate their minds ; they perform sacred rites 
for the propitiation of the intelligent, great, adorable Sayvitar 
(i.e. Creator): he alone, knowing their functions, directs (all) ; 
verily great is the praise of the Divine Creator.’’* (RV. V.81.1) 


{2) ‘‘Savita (i.e. the Creator or Impeller), first of all making (the 
wisé) concentrate their minds and thoughts for (the realisation 
of ) reality and showing (them) the light of Agni,. bore them 
up from the earth ” (YV. X11) 


@ Note :—It has been my best effort to give the faithful translation of 
the Vedic verses throughout this work, keeping also in view 
Dayananda’s rendering given in his explanations in this work. 
But I have never sacrificed the original sense, which naturally 
in certain cases resulted in variant rendering. 


(1) geaa aa sa qoay fan faar fasea aza frafead: | 
fa dial 2d aqaifate sagt taeq afag: oiezfa: 
(RV. V8.1 5 YV. XL1:) 
(2) g5ata: dad ameacaty afsat faq 1 
waAsdtiafaad ghreat seantta (YV. XL.1) 


In this and the following verses of the Yajurveda (XI) are con- 
tained, according to Mahidhara, formulas for the construction of Altars 
or hearths for the various sacrificial fires and first and chiefly for building 
up with about 10,800 bricks, all laid with special consecrating-text, the 
Uttara Vedi or High Altar which represents the universe and is identified 
with Agni himself. This ceremony, called Agni Cayana, requires a year for 

(Contd ) 
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(3) ‘By impulse of God Savitar, we with our mind concentrated 
upon, strive, with (afl our) might to win Bliss (of emanci- 
pation).” (YV. XI1.2) 


(4) ‘'Savita, having impelled Devas (i.e. the wise) to go to light 
and to win the highest bliss with brilliant thought who create 
the lofty light (of knowledge in the world), urge them on their 
way.” (YV. XI.3) 

(5) “I yoke with your prayer ancient inspirations: May glory 
come to you as (to aman) on the way of the wise. Let all 
Sons of the Immortal One, hear it, who have resorted to the 
bright regions.” (YV XI.5) 


(Contd. from page 211) 
its completion and is of corresponding importance. The High Altar is con- 
structed in the shape of an outspread bird, probably an eagle or a falcon. 
But allthis is not admitted by Dayadnanda whose main considera- 
tion is the import of the Vedic words. The Vedas, according to him, 
are not wedded to the Mimansakas (the Ritualist school) alone. 
(3) “area waar aad Faey afag: aa 
ewaty maaat w” (¥V. X1.2) 
(4) “anna afar faq egal fiat feaq 1 
aera: sfeeqa: afm sagas ary un” (YV. X1.3) 
‘ s ! asf a! i : 
(5) ‘gh at am gai adifatare og geaa at: | 
aeaea fava agaea gaisat @ aralfa feeaiin aea: uw" (FV. XLS) 
Also found in RV. X.13.1. 
(a) Vam : Of you two. According to Mahidhara it refers 
to the Sacrificer and his wife. According to 
our author, U;asana-Prada (i.e. the teacher of 


worship) and Upasand-Grhita (i. e. the worshipper), 
are meant here. 

(b) Brahma: Inscription. According to Mahidhara, the vital 
airs, the seven sages and Brahmanas who are 
engaged in the holy work. Day&ananda rightly 
interprets it as ‘“‘God’’, (Contd.) 
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WORSHIP 
EXPLANATION 


The idea here is that the wise (Viprah) Yogins— the worshif 
God, fix their minds on and attain communion with the Omniscie 
who created this whole universe and is Vayuna-vit, i.e, who stands 
to the good and evil actions or thoughts of all beings and also know 
created beings. He is one without a second—Omnipresent and All Kno 
Nothing is superior to Him. He is the light of the whole universe a 
created it. All men under all circumstances should offer prayers 
In this way, the individual souls become able to approach Him (ie. 
communion). (RV. 


Savita (i.e. the inspirer God) very graciously is pleased to 
(Upa-yunkte) to Himself the minds and intellects of the persons whc 
to realise in meditation (Yu%janah) the reality of Divine Existence a 
knowledge, &c. The Yogin (ie. a meditating worshipper) having 1 
the self-effulgent (Agni) and all-illuminating (Jyoti) nature of God 
(Adhya+Bharat) Him in his soul (ie. mind). It should always be 


in mind that this is the distinguishing characteristic of a (real) Yc 
this world. (vv 


May all human beings relish such aspirations as the following :- 


May we seek to reside in the infinite glory (Devasya) and li 
(spiritual) prosperity of the self-effulgent Lord—the bestower of (e 
happiness and the indwelling ruler of all (Antar-vamin) with our 
senses purged (of all blemishes) through Yoga and through developec 
powers. In this way may we attain the bliss of emancipation. (YV. 


His blessings are bestowed upon you when you adore Him, the E 
Supreme Being, with undivided devotion and earnestness of the soul. 
your fame go far and wide like that of the learned in the paths of righ 
ness. Those worshippers who abide by His will and serve Him—the Al 
and the eternal Lord, are capable of doing virtuous deeds of wisdon 


(Contd. from page 212) 
(c) Sayana renders it -— 


“IT load you two with sacred offerings, repeating an an 
prayer ; may the sound (of your approach) reach (the gods) like the 
of the worshipper ; may all the sons of the immortal (Prajapati) 
reside in the ¢elestial regions hear (the sound),” 
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conviction and worship and to make happy regions or births—their abode. 
May you, the teachers and the learners of worship listen to this carefully. 
He is accessible to you only when you worship Him in this way. God thus 
promises to the teacher and the learner of worship. (YV. XI. 3 & 5) 


(6) ‘The wise, with minds devoted to Devas, the skilful (Sira/r) 
bind the traces fast (with God) and lay (the mental) yokes on 
(distinctly) separate (aspects) (ie. keep their minds away 
from worldly objects).”’ (YV. XII.67) 


(7) ‘“‘Lay on the yokes and fasten well the traces: formed in the 
furrow, sow the seed within it Through song may we find 
hearing fraught with plenty ; near to the ripened grain 
approach the sickle.” (VV. XII.68) 


EXPLANATION 


The learned (Kavayah) Yogins, who have acquired clear perception 
(Kranta-darsana) and whose intellect has become pure and placid and who 
have had the power of concentration of the mind, seek to subdue their 
(Sirah i.e. N&dis) the arteries, veins etc , for the glorification and adoration 
of God through the process of yogic exercises, ie. they practiseto realise 
the existence of the Lord in them and extend (Vitarnvate) their activities in 
accordance with the science of Yoga. Such persons easily (Sumuaya) 
achieve the rank among the learned (Deva) Yogins and enjoy the Supreme 
Bliss. (YV. XII.67) 


O Yogins ! enjoy fully the supreme Bliss, obtainable at the stage of 
communion with God through Yoga and the Bliss of final emancipation 


(6) “aR gsatia Haat gat fa aca gee 
ditct 384 geaar w” (YV.X11.67) 
(7) “gaag wie fagat aged Ret Mat aqaz ats 1 ; 
fart at afta: ques Adlgsqeqeg: geaRalq u” (YV. XII. 68) 
According to Mabidhara, the whole chapter (YV. XII) deals with 


formulas relating chicfly to the treatment of Ukhya Agni or Agni of the 
Fire-pan and preparation of Ahavaniya Fire-Altar. 


The above English rendering is based on the Ritualist school. 
Dayananda’s explanation is quite different from this and is based on the 
actual text. 
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and enhance (Vi-tanudhvam) the activities of worship by meditating upo1 
God in arteries (Sirah) etc. which are regarded as the seat of vital air 
(Préna). Thus having purified the inner senses (Antah-karana), sow (Vapat 
i.e. Vapata) the seeds (Bijam) of Vijiiéna (i.e. perfect and absolute know 
ledge) through yogic worship in the Yoni (i.e. in the causa! body or soul) 
where the highest bliss resides by performing yogic worship and makin 
yourself at home in the Vedic lore (Gira i.e. Veda Vani). May the fruitior 
of Yoga be soon (Srusti) achieved (lit. reached) by us through the grace o 
God, i.e., may the communion with God, through the process of Yogi 
practices be directed to us fully (A +/)@t). These yogic activities are verily 
destructive of all pains (Srnyah). Here the word ‘It’ is used in the sers: 
of ‘verily’. These activities are also Sabharah (i.e. endowed with peace 
and tranquility, etc. 


The meaning of the words ‘Srusti’ (i e. soon) and Srni (i.e. destroyer’ 
are supported by the following evidence from the Nirukta :— 


(a) “Srusti is a synonym of ‘soon’,” (N. VI.!2) 


(b) ‘Synz is twofold—-destructive as well as constructive.” 
(NW. XU‘) 


(8) ‘‘Let the propitious and mighty Twenty-eght together bring 
me out my (share of ) profit. 


May I attain profit and riches. Riches and profit may I 
attain. Adoration be to Day and Night.” (AV. X'X%.8.2) 


(9) ‘Stronger than Malignity (Arati) artthou, O Indra, Lord of 
Might (Saci), calling Thee Master, Supreme Ruler, we pay 
“our homage to Thee.” (AV. XIIL4. +7) 


(a) “sqeetfa feast ara 1” (N. VI.12) 
(b) “afntgfaat wafa wat @ gat aw” (N. XIIL.<) 
(8) ‘‘aeifasnia Ryaria ami ag ata ang 1 


aw 9 da at a aa o Ta ahi a aaisAletateataeg 11” 
(AV. XIX.8.2) 


(9) “qararzieat: tear: ofreraftenifa faa: safefa ealaten® aaq 0” 
(AV. XI11.4,47) 
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(10) ‘‘Adoration to Thee whom all (should) behold. Regard me, 


Thou, whom all regard.” (AV. XIII.4.48) 

(1i) “With food and fame, and vigour with the glory of spiritual 

splendour. (Brahmana-Varcasena).” (AV. XIII.4.49) 
EXPLANATION 


O Supreme Lord! may the Twenty-eight substantives viz. ten organs 
of sensation and action, ten Pranas (vital airs), the mind, the intellect, 
consciousness, Aharkara (i.e. egoism), knowledge, instinct and bodily 
strength, be beneficial and bliss-inspiring (Sagmani) through Thy grace. 
My days and nights (Aho-r@tra) be elapsed in the (noble) act of Thy 
glorification. Graciously enable me to acquire Yoga (i.e. security of 
possession) from Ksema (i.e. the prosperity already acquired) and from 
Ksema to Yoga. May O Lord! you help and succour me. I constantly 
offer you homage of reverence. (AV. XIX 8.2) 


The (foregoing) and the following verses are from the Atharvaveda :— 


O Indra (i.e. Lord of prosperity) ! Thou art the Lord of Saci (i.e., 
creatures or speech or activity) and because of Tby Omnipotence and 
Excellence Thou surpassest (Bhai yan) all exceedingly. Thou art tbe destroyer 
(Satru i.e., Satayita) of the harmful speech (Arafych) and action. Thou 
art omnipresent (Vibha) and Almighty (Prabha, i.e., Samartha). May we 
worship (Upasmahe) Tbee, alone, in the aforesaid way. 


The word ‘Soci’ is read in the list of synonyms of speech vide 
Nigbaritu (I. 11). Tbis word also is enumerated in synonyms of Karma 
(action) vide Nighantu (II. 1) This word ‘Saci’ is again read in tbe list of 
synonyms of creatures vide Nigharitu (III. 9).* 


(10) “aee® weg va set ar ama 1” (AV. XIIL4.48) 
(11) “aemta aarar Astet serra” (AV. XIH.4.49) 


* This statement is partially not correct. In tbe Nigbantu (III. 9) 


we read :-— 
“mat | mati agaq iy afaetfa qarea sararaiia 1” 


Thus according to tbis quotation (referred to by our autbor above) 


tbe word ‘Saci’ means intellect and not creatures as stated above. Tbe 
(Contd.) 


| 
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God ordains, ‘‘O men! behold (i.e. understand) Me, by means of 
worship and behave (like a man who) knows Me. Let a devotee understand 
(this) and say, ‘O Lord of infinite knowledge ! may I make always obeisance 
to Thee’. (AV. XIII.4.47 and 48) 


O Supreme Lord ! graciously watch over us and for this purpose we 
adore Thee always. May we always be rich ia food (Anna-adyena) and the 
glories of empire. May the real fame (Yasa) born of the performance of 
good aod excellent deeds be ours May we attaio glory (Tejas) and hever 
be oppressed and dependent but always (intellectually or physically) powerful 
and may we acquire complete and full knowledge (Brahmana-V arcasena). 

(AV. XIII.4.49) 


(12) ‘We worship Thee, regarding Thee as strength, power, might 
and all-conquering.”’ 
or 


‘We adore Thee, knowing Thee all pervading, all knowledge, 
all glory and all force.” (AV. XIII.4.50) 


(13) ‘“‘We worship Thee, regarding Thee as Omnipresent, self- 
effulgent (4runa), lovable (Rajata) and Lord of riches (Rajas).”” 

or 
‘“‘We pay homage to Thee calling Thee red-power, the silvery 
expanse.” (AV. XIII.4.51) 


(14) ‘We adore Thee calling Thee vast, wide, the good, the 
universe.” (AV. XIII.4.52) 


(Contd. from page 216) 


word Prajiia seems to be confused with Praja. Upto the fifth edition we 
fird “sanaig” reading here but in the Saratdi edition, it is corrected as 
“satatag” and it continues up to the 9th edition, But our author explains 
it as “(mzar:) THTaT ateaT: HAT aT afa:”. This indicates that he accepts 
Qqtat: and not “saat.” reading here, Dayananda must have got a MS of 
faeez (II. 2) with 9s1aT: reading. 


(12) “seat ad we: ag ela eavatens aaa y” (AV. XIII.4.50) 
(13) “eat aac cad <a: ag sfa elotene amg’ (AV. XIIL-4.51) 


(14) “se: 54: gaya gfa ealaieR® aay \” (AV. XII1.4.52) 
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(15) ‘*We worship Thee calling Thee extensive, compass, width, and 
universe (or light).”’ (AV. XIET.4.53) 


EXPLANATION 


O Supreme Being! Thou art all-pervading tranquil as (deep) waters 
(Ambhah) ; the life of life, knowledge itself (Amah), the adorable (Mahah), 
greatest of all, the tolerant. Knowing that Thou art such, we offer 
adoration to Thee. Here the word ‘Ambhali’ is derived from the root Aply 
with suffix Asun to it. (AV. XIII.4.50) 


The word ‘Ambhal? has been explained in (the previous verse) already 
Here its repetition is to show respect. Thou art O Lord! Ambhah (ie all- 
pervading etc.), Aruna (i.e. the self-effulgent), Rajata (i.e. lovable and all 
blissful), Rajas (i.e. Lord of all worldly riches) and Sahah (i.e. bestower of 
the power of toleration). We offer adorations to Thee, i.e., may we never be 
separated from you and never worship anyone else. (AV. XIIT.4.5!) 


Thou art O Lord ! Uru (i.e. almighty), Prihu (i.e. omnipresent), Subhu 
(i.e. penetrating all objects through and through) and BAuyaj: (i.e. being vast 
as space the abode of all). Knowing this that Thou art such we glorify Thee. 
The Word ‘Uru’ occurring here evidently means ‘immense’ and ‘many’. (Vide 
Nighantu III. 1).* (AV. XIII.4.52) 


Thou art O Lord! Prathah (i.e. the spreader or creator of the whole 
univers:), Vara (i.e. the best of all), Vyacah (i.e. one who knows this world 
in all its multiforms), and Loka (i.e. to be realised by all or causing others 
to perceive). We invoke Thee, O Omniscient Lord ! who art of such form. 

(AV. XII1.4.53) 


(16) ‘The circum-stationed (Pari-Tasthusah) associate with (Jndra), 
the mighty, (Vradhna) the indestructible (A-rusam), the moving 
one. And the lights are shining in the sky.”’ (RV. 1.6.1) 


(15) “st ag saat wie fa ealaizng aan 1” (AV. XIIL.4.53) 
“38 afaa ger wfe ce ef stemagaiatfat = (Nighantu U1.) 


(16) ‘gsufiat aeaded aera aaead: | 
daa daar fafa” (RV. 16.1) 


This yerse is obscure, (Contd. ) 
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This verse can be interpreted in the following many ways :— 


(First meaning): The learned Yogins attain spiritual communiol 
(Yu%jaiiti) with the Omnipresent Lord who perfectly knows all thing 
(Sarva jiia) or men (Tasthusah), who is A-rusa (i.e. one who injures none an 
hence merciful) and Bradhna (i.e. giver of immense bliss through devotiona 
knowledge and meditation). They shine (Rocante) with the acquisition o 
the highest bliss and becoming illuminated themselves reside in Him who i 
self-effulgent and light of the entire creation. 


(Second meaning): All the regionsand all the objects (Tasthusah 


are attached to (and made firm) by the Sun (B8radhna) who is a mass o 
fire (Arusa) and moving himself sets others in motion (Carantam). Bein; 
illuminated (Rocenzh) all shine in His light (Divi) (in the bright sky). 


(Contd. from page 218) 


(a) Pori-Tasthusahi : Standing around. Sayana explains it as “The 
living beings of the three worlds.’ Probably ‘“‘Maruts’ 
Indra’s constant companions. (Griffith). Thus according tc 
Sayana “people of the three worlds associate with Indra” 
Here we find three epithets. Of the three first objects, the 
text gives only the epithets—Bradhna, the mighty, to whict 
Sayana adds Aditya, the Sun; Arusa, the non-injuring, tc 


which Fire is supplied ; and ‘Carantam’ means the movin; 
one, an epithet of Wind. 


The last phrase is complete : ‘Lights are shining in the sky”. 
Sayana’s additions are supported by a Brahmana_ whict 
explains the epithets as equivalent severally to Aditya, Agn 
and Vayu, 

“mat ar aifacal aea: aftaal ae: argat avai” (SB. XIII. 2) 
The identification of Indra with the three implies his supre- 
macy-- his Parama-aisvarya-vattvya, but the text says they joir 
(Yuiijanti) ; and does not appear exactly whom, for Indré 
is not named here. Only the succeeding stanzas mention the 
name of Indra. Dayananda has hinted upon the correct 
meaning. He beautifully interprets this verse and offers thre 
explanations—all logical and significant. He cites authoritie: 
to justify his renderings, 
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(Third meaning) : The devotees unite with the Self-effulgent (Divi) 
Supreme Lord taking delight (Rocanah i.e. Ruci-mantah) in Him and their 
vital breath (Prana) through the process of Pranayama (i.e. contro! over 
breath) shines in God (Divi) with the effulgence of the bliss of Moksa. This 
breath penetrates in all vital parts of the body (Carantam) and causcs the 
growth and development of all limbs. 


The following pieces of evidence are cited here to support these 
interpretations :— 


(a) The word ‘Tasthusah’ means “fa man’’, vide Nighantu II. 3.* 


(b) The word ‘Bradkna’ is enumerated in the (list of ) synonyms of 
‘great’, vide Nighantu III. 3. 


“The sun verily is Bradhna. This is also Arusga etc.”’ (SB. XIII. 2) 
Thus states the Satapatha. 


The Prasna Upanisad says :— 


“The Sun, verily, is Prana (i.e. life) ; matter, indeed, is the 
moon. Matter (Rayi) verily is every thing here, both what is 
formed and what is formless. Therefore, material form 
(Marti) indeed is matter.” (PU. 1.5) 


There is none greater than God. Hence, the word ‘Bradhna’ meaning 
‘great’ is iaken to mean God, in the first interpretation. 


In the second interpretation, it (i.e. Bradhna) stands for the Sun 
according to the Satapatha. 


(2) ‘Agen oat wat weaaly) fans ccaere: sama: gfe 
asafanfa ageaarmfa (Nighantu Il. 3) 


(b)  “A@AL AeA afgsfafa aga: osafanfa ageaatia | 
(Nighantu IL. 3) 


“gat at mifacat Aertsamisgaareat afar gafes eaneq ataed 
aneea 1” (SB. XIII 2) 


“anfaeat @ a mon vata azar: t tal caq aa aad arqd a 
aenta afata tia: uw” (PU. 1.5) 
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In the third rendering it (i.e. Bradhna) is taken as Prana (i.e. breath) 
according to the PraSna Upanisad. The Bradhna and Arusa are included 
in the list of synonyms of horse also in the Nighantu but that meaning 
cannot be accepted here in this Mantra as it would runcontrary to the 
meaning assigned to it in the Satapatha. It is also opposed to the etymologi- 
cal meaning (Malarthu) of the words. One word can have various meanings 
(but all of them cannot be taken at one particular place). 


Professor Max Miiller takes the word Bradhna only in the sense of 
‘horse’ in his English translation of the Rgveda. It is based on delusion. 
Acarya Sayana’s interpretation of this Mantra is partially correct, where he 
takes this word to meanthe Sun. But the source of Professor Max Miller’s 
rendering is untraceable in the world (lit.—in the sky or in the antipodes). 
Hence it is inferred that it isa creation of his own imagination. Conse- 
quently it is of no value and authority.* (RV. 1.6.1) 


Now we shall write (ie. explain) the method of performing worship 
or meditation :— 


One should find out a place, clean, neat, pleasant and solitary, and 
then purging the mind (of all impurities), becoming self-composed and quiet, 
subduing and concentrating all the senses and the mind, and contemplating 
upon the Supreme Being, Who is All-Existence, All-Consciousness, All-Bliss, 
the Indwelling Ruler, and Just, and properly offering adoration and prayer 
unto Him, he should again and again fix his (mind and) soul thereon. 


The great sage Pataiijali in his aphorisms (on Yoga, i.e., in Yoga 
Darsana) and Vyasa in his explanation thereon have prescribed the following 
process of worship :— 


(2) ‘Yoga is a suppression of mental operations (Vrttis).” 
(YD. 1.1.2) 


* This verse has S/esa or Paronomasia (double entendre) as a figure 
of speech. In the commentary on the Rzveja our author gives only two 
meanings instead of three :— 

This verse has also been explained in the Satyartha Prakasa 
(p. 475). The Devata of this Mantra is Indra and not the horse. 


ZIndra nowhere means a horse. 


(1) “atafeanafafacte: 0” = (YD. 1.1.2) 
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EXPLANATION 


At the time of worship and also at the time of secular (Vyavahara) 
dealings, all activities (Vrttis) of mind should always be restrained from the 
objects other than God and from unrighteous affairs. 


Q. What is the seat (resting place) of the suppressed mental 
operations (Vritis) ? 
A. The answer is :— 


(2) “They rest in Seer’s own form (self ).”’ (YD. 1.1.3) 


EXPLANATION 


The mind of a devotee, when restrained from all worldly routines 
(and objects), finds rest inthe form (Svarapa) of the Seer, the Omniscient 
Supreme Being. 


Q. Is the conduct of a worshipper (Yogin) similar to the (ordinary) 
worldly man or in .a way distinct, when he has finished his 
worship and is engaged in the worldly affairs ? 


A. Here (Patafijali) says :— 


(3) ‘Elsewhere (also), the operations are idcntical (or co-ordinate).” 
(Y D. 1.1.4) 


(2) ‘aan wea: cawtsaearaq iv” = (YD. 1.1.3) 
(3) “afernecafaata i’ = (YD. 1.1.4) 


The trauslation of these Stitras, given above, is in accordance with 
the original text i.e. Dayananda’s view. These Siitras can be translated 
differently as :— 


(a) ‘Yoga is restraining mind from taking various forms (Vrttis).”’ 

(2D), 3.1.2) 

(b) ‘‘At that time (i-e. the time of concentration) the Seer (Purusa) 
rests in his own (unmodified) state.” (YD. 1.1.3) 

That is to say—As soon as the waves have stopped and the lake 
has become quiet, we see its bottom. So with the mind; when it is calm 
we see what our nature is ; we do not mix ourselves but remain in our 
own selves. 


(c) ‘‘At other times (other than that of concentration) the Seer is 
identified with the modifications (Vitis) .” (YD. 1.1.4) 


For instance, some one blames me ; this produces a modification 
(Vetti) in my mind and I identify myself with it and the result is misery. 
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EXPLANATION 


The mode of action of a Yogi-devotee, even when he is engaged 
in secular affairs, remains tranquil,{firmly adhered to righteousness, 
shining with the light of knowledge and wisdom, based on truthful reality, 
extremely sharp and quick, extra-ordinary and quite distinct from those of 
acommon man. Sucha mental attitude is impossible in the case of a non- 
devotee and of a non-Yogin. 


Q. How many Vrttis (i.e. mental operations) are there and how are 
they to be subdued ? 
A. Tothis the author says: —- 
(4) ‘“Vritis are fivefold - painful as well as painless.” = (YD. 1.1.5) 
(5) “(They are)—Pramana (i.e. right cognition or evidence), 
Vipcryuya (i.e. perversion), Vikal pa (i.e. fictitious fabrication), 
Nidra (i.e. sleep) and Smrfi (i.e. memory).”’ (Y D. 1.1.6) 


(6) ‘‘Pratyaksa (i.e. perception), Anumdna (ie. inference) and 
Agana (i.e. verbal testimony), are Pramanas (i.e. varieties of 


evidence). (YD. 1.1.7) 
(7) ‘Viparyaya (i.e. perversion) is false knowledge based on not 
in real nature or form.” (YD. 1.1.8) 


(8) ‘Vikalpa (i.e. fictitious fabrication) is that which follows oral 
evidence and has no corresponding objective reality.”’ 
(YD. 1.1.9) 


(4) “aaa: wsaaza: farcaferert: 1” (YD. 1.1.5) 
(5) “sao-faada-faneq-faar-egaa: 1” (YD, 1.1.6) 
(6) “staengaratar samfat (YD. 1.1.7) 

(7) “faadat favaranagaafassa 1? (YD, 1.1.8) 
(8) “meaarargaal aeqyrar faweq: = (YD. 1.1.9) 


The example of Viparyaya is to take a piece of mother-of-pearl 
(Sukti) as a piece of silver i.e. mistaking one thing for another. 


Vikalpa (i.e. verbal delusion) can be explained :— 


A word is uttered ; the listener does not want to consider its 
meaning. He jumps toa corclusion immediately. It is the sign of weak- 
ness of the mind. It brings anger and misery to the human beings. The 
importance of restraint is clearly established by this example, 
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(9) ‘“‘Nidra (i.e. sleep) is (a mental) activity having the objective 
substratum the cause of non-existence.”’ (YD. 1.1.10) 


(10) ‘‘Smyti (i.e. memory) is to retain (in rememberance) what has 
been the object of experience.” (YD. 1.1.11) 


(11) “These Vritis (ie. activities) are controlled by repeated 
meditation (Abhyasa i.e. practice) and non-attachment (to 
sense-objects).” (YD. 11.12) 


Q. What is the most helpful means of ach‘eving success in devotion ? 


A.(12) ‘‘Or by way of (profound) meditation of God.” (YD, 1.1.23) 


EXPLANATiON 


Being pleased with the abstract contemplation and specific devotion, 
God bestows His gracious favour upon the devotee. By mere contemplation 
and meditation, a Yogin attains soon the state and the fruit of Samadhi 
(i.e. trance). 


Q. Who is this isvara (God), who is distinct from Pradhdna (i.e. 
primordial matter) and Furuse (i.e. individual soul) ? 


A. (13) ‘‘Zsvara is a special Purusa (i.e. Supreme Soul) untouched by 
pains, actions, their results and impressions (Asaya i.e. 
desires).”” (YD. 1.1.24) 


EXPLANATION 


The afflictions such as Avidya (ie. illusion or ignorance), efficient (i.e. 
good) and inefficient actions, their fruits, and Av-ayas (i.e. subconscious 
impressions of germ-desires) reside in the mind and are attributed to Purusa 
(ie. individual soul or Jiva) as he is said to be the enjoyer of their fruits 
(indirectly) as a victory or defeat is attributed to the king although it exists 
in the warriors. That special (all-pervading) sou! is God who is (always) 
untouched by these experiences or enjoyments. 


—_———. 


(9) “amaseqatacaar afefagr i” = (YD. 1.1.10) 
(10) “agaafaamaaate: eyfa: 1” = (YD. 1.1.11) 
(11) “asareaaaqreat afta: vy? (YD. 1.1.12) 
(12) “Seaesfmetare ari” (YD. I. 1.23) 
(13) “aetamefanrerracaenges: geafate eae: 1 (YD. 1.1.24) 
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There are emancipated souls, who have reached the state of absolute 
unity (Kaivalya). But they, having broken asunder the three bonds, have 
attained (this goal of) perfect isolation. But God never had nor will have 
ever this relation (i.e. bondage and liberation from these afflictions mentioned 
above). No previous state of bondage can be inferred in case of God as 
it is presumed in the case of a liberated soul. Similarly the subsequent 
stage of bondage is possible only for a soul which is not bound by Prakrtt, 
but not for God He is always boundless and absolute. He is eternally God, 


Q. Is this superiority of the transcendental power of God with 
eternal manifestation caused or is it uncaused ? 


A. The (sacred) scriptures (i.e. the Veda) are cause and the cause 
of the Vedas is His transcendental power. The Vedas and the 
transcendental excellence are inseparably co-related with each 
other as both of them dwell in the nature of God. 


He is, therefore, eternally absolute and eternally Lord (i.e. God). 
This supremacy and lordship can neither be equalled nor surpassed. His 
supreme glory excels all other glories. For whatever glory surpasses all is 
the glory of God. Godis, therefore, He, in whom supremacy attains its 
highest limit. There can be no other glory which can equal His. If we 
suppose two equalities similar to each other in all respects as existing at 
one and the same time, we shall have to confess about one as new and about 
the other as old. Besides, the existence of the one will indicate the 
destruction of the desired glory of the other. This means the inferiority 
of either. Complete identity between the two cannot be established 
as possessing equal qualities, because some distinction or the other must 
exist between them. 


Hence, God is that particular Soul (Purusa-Visesa) whose glory is all- 
surpassing and all-excelling. 


(14) ‘‘In Him, the seed of the Omniscient is not surpassed (by any 
thing else).”” : (YD. 1.1.25) 
(14) “aa facia adaatery (YD. 1.1.25) 
This aphorism can better be explained as under :— 
“In Him becomes infinite that all-knowingness, which in 
others is (only) a germ.” = (YD. 1.1.25) 


Knowledge is only a germ in man, but you have to think of infinite 
knowledge around it, so that the very constitution of our mind shows us 
that there is unlimited knowledge and the Yogins call that unlimited 
knowledge “God”. 
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EXPLANATION 


Though knowledge of the past, present and the future in its totality 
is beyond the grasp of the senses, it can be described in quantitative terms 
as being smaller or larger. It is the seed of Omniscient as we go on 
augmenting it in thought and it must have its highest limit. He is the 
Omniscient, in whom knowledge reaches its highest limit. Now there is a 
limit of the seed of the Omniscient, for it is capable of being increased like 
a measure of weight. That special Purusa is such an Omniscient Being. 


The inference (Anumana) thus gives a very general and the most 
rudimentary conception of God. It has no access beyond this. This can 
give no specific and complete conception of God. The particular conception 
about His names or qualities can be drawn from the study of the Vedas. 
The purpose of His knowledge is not his own benefit but the good of 
all creatures. It is His will that He should do good to the indi- 
vidual souls during creation (Kalpa), disjunction (of the soul and body) 
and the great dissolution, by imparting knowledge and righteousness (to 
them). It is stated: — 


- ‘The first among the learned, the glorious great sage (the 
Lord), having decided upon the creation (or revelation of the 
Vedas) mercifully revealed it to Asuri (i.e. a Jiva) who was 
yearning for it.” 


(15) “He is the Preceptor (teacher) even of the ancients, because 
He is not delimited by time.” (Y D. 1.1.26) 


EXPLANATION 


The ancient teachers were subject to the delimitation of time. He in 
whom this limiting action of time has no bearing is the Teacher of the most 
ancients. As He was untrammelled in His action in the beginning of this 
creation even so will He remain in all (preceding or succeeding) creations. 


(16) ‘‘His appellation is Prayava (i.e. the sacred syllable OM).” 
(YD. 1.1.27) 


* carfe fana fautofaaafiesra srecara anata oeafatrge 


famatarata ara sitar 1” 


(15) “a qaarafa ge: steratrastata 1” (YD. 1.1.26) 
(16) “eweraree: sma 0’ | (YD. 1.1.27) 
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EXPLANATION 


Pranava (i.e. Om) expresses God. Is this relation between the 
expressed (i.e. God) and the expression (i.e. the word Prazava) based upon 
Sanketa (i.e. convention), or is it fixed like the relation between the lamp 
and its light ? It is fixed and eternal. The convention brings to light the 
constant relation of God with the word Om inthe same way as the con- 
vention, ‘This is his father and this is his son’ brings to light the fixed 
relation of father and son. Even in all other creations the relation between 
the expressed and the expression is co-related and is based on (eternal) 
convention (Sanketa) likewise. The Agamins (i.e. the philologists) declare 
that the relation between a word and the thought (ie. the expressed and the 
expression) is eternal because they are always existent. As the Yogins 
believe in eternal relation between the signified and the signifier, the relation 
between God and Om is everlasting 


(17) ‘The repetition of this (Om) and meditating on its meaning 
(is the way).”’ (YD. 1.1.28) 


EXPLANATION 


The repetition of the word Om, and meditation on God, who is 
expressed by the word Om, lead a Yogin to mental concentration. It has 
been said (elsewhere) also :— 


* “One should practise Yoga with the (help) of Syadhydya (i.e. 
intelligent repetition of Om) and should repeat Om in the state 
of Yoga. Through the accomplishment of Yoga and Svadhyaya 
one obtains the vision of Supreme Self.”’ 


Q. What does a devotee gain by this ? 
A. (18) ‘From that is gained (the knowledge of) introspection, and 
the destruction of obstacles.”’ (YD. 1.1.29) 


(17) “aenqerataraay 1” = (YD. 1.1.28) 
+  eareana atrarata AI FaTeATAATIAA | 
TALWATARITAETEAT ATATAT THTTA 1” (Anonymous) 


The word Svadhyaya means the study of Vedas as well as the 
repetition of God’s name intelligently. 


(18) “aa: seaaaarfanalscacatiarara |’ (YD. 1.1.29) 
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EXPLANATION 


All the obstacles, e.g. disease, etc., are warded off by meditation on 
God (and by the repetition of the word Om) and a vision ofhis own self 
is gained. He realises that the Supreme Ruler (God) is pure, all-pervading, 
holy, calm and blissful, one without a second, absolute, unborn and un- 
created Purusa, and that a knowledge of the individual soul can be achieved 
with the intellect only. 


Q. What are the obstacles to a Yogin which distract the mind ? 


A. (19) ‘Disease, mental laziness, doubt, lack of enthusiasm (Pra- 
mada), lethargy (Alasya), clinging to sense-enjoyments, delu- 
sion, non-attainment of concentration and falling away from 
the state when obtained, are the obstructing distractions.” 

(YD. 1.1.30) 


EXPLANATION 


There are nine obstacles which distract the mind. They appear with 
the (various) mental activities and disappear when the latter cease to exist. 
The mental activities have already been explained above. (1) Vyadhi (ie. 
disease) is the lack of equilibrium of the corporeal elements, juices and 
organs of the body. (2) Styana (ie. mental lazigess) is that stage when the 
mind desires to get rid of all actions. (3) Surnsaya (ie doubt) isa state 
when knowledge touches both (the opposite) extremes, e.g., it may be so, it 
may not beso. (4) Pranidda (i.e. lack of enthusiasm) is to neglect the 
means of Samadhi (i.e. meditation). (5) Alasya (i.e. lethargy) is aversion 
to all actions due to physical and mental heaviness. (6) Avirati (i.e. 
want of non-attachment) means the hankering of the mind after carnal 
gratifications. (7) Bhranti-Darsana (i.e. false perception) is false 
knowledge. (8) Alabdha-bhimikatva (i.e. non-attainment of concentration) 
is a failure to attain the state of meditation. (9) Anavasthitatva (i.e. un- 
steadiness) is the helplessness to keep the mind fixed on the region of 
absorption. The mind is steady when the state of absorption is attained. 


These are nine mental distractions which are also called as Yoga- 
malas (i.e. taints of Yoga), and the enemies of Yoga. They are obstacles in 
the way to trance. 


—_——. ———— 


(19) “enfaecartararmatearfarfaanfaasiameral aneamaferacarta 
faafastqedseaat (YD. 1.1.30) 
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(20) ‘Affliction, mental distress, tremor of the body, irregulai 
breathing are the concomitants of these distractions.” 
(YD. 1.1.31) 


EXPLANATION 


Afflictions are (threefold), e.g., Adhyatmika (i.e. relating to one's own 
- self or mind), Adhibhautika (i.e. caused by animate beings) and Adhidaivika 
(i.e. caused by divine agencies, or proceeding from the elements). The living 
beings when afflicted by these strive to destroy them. Mental distress 
(Daurmanasya) is caused by the frustration of desires and results in mental 
upset. Bodily tremor is so called as it makes the limbs (of the body) quiver. 
Svasa (i.e. in-breathing) is that in which external air is inhaled. Prasvasa 
(i.e. out-breathing) is that where the air within the body is exhaled. These 
co-existents of distractions befall a person whose mind is distracted. A 
balanced mind is not affected by these. 


These distractions are the enemies of absorption. They can be warded 
off by constant practice and non-attachment. 


Now the author (of the Yoga Sutras) sums up the topic of Abhyasa in 
the following aphorism :— 


(21) ‘To prevent them, the (constant) practice of one subject 
(should be made).” (YD. 1.1.32) 


EXPLANATION 


In order to ward off these mental distractions.a man must practise to 
concentrate his mind on one subject only. The man, whose mind receives 
momentary perceptions and wavers off from object to. object, cannot be 
regarded as having concentrated the mind. His mind is absolutely distracted 
and unbalanced. It can become concentrated if it is withdrawn from all 
other objects and is fixed only on one subject. Hence it cannot be fixed on 
all objects. 


He, who holds that the mind remains concentrated (in spite of the 
fact that it wavers from one object to another) because there is a current 
of similar perceptions, can be refuted. (We ask here) Is this concentration, 
the attribute of the flowing (ie. wavering) mind? If it is so, then the mind 
cannot be regarded to be one as the flowing mind lasts for a moment only. 
If that concentration is regarded to be the attribute of the perceptions (and 
not ofthe flowing mind) which are parts of the current, then we shall ask 


(20) “gadMaeagaaacarranara fadsagaa: V (YD. 1.1.31) 
(21) “aesfadardtparcaeate: 1” (YD. 1.1.32) 
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if this flow is the flow of similar perceptions or that of dissimilar percep- 
tions. If it be accepted that such a mind is concentrated because it is 
fixed on one object at that particular time, then there can be no distracted 
mind. Hence it is concluded that the mind is one which can be focussed on 
various objects. If it be said that perceptions are inherently distinct from 
each other and they are produced without any relation to the mind which is 
one, then the things seen by one perception, will be remembered by another 
perception and the fruits of actions gathered by one perception will be 
enjoyed by another. Even if it be possible for such a mind to become 
concentrated, the objection denoted by the maxim of ‘‘cow-dung* and milk- 
rice” willapply. The position that there are different minds involves the 
falsification of one’s own experience. In that case, how will one be able to 
say : ‘I am touching that which I saw and I am seeing that which I touched.’ 
How will the perception of the “I”? (¥ am) existing in minds altogether 
different from one another be referable to one perceiver. One’s own 
experience teaches one that the perception ‘Il am’ denotes one single self. 
Now the strength of direct perception cannot be overcome by any other 
proof; for other proofs depend for their utility on the strength of direct 
perception. Therefore the mind is one, although it is applied to many 
objects and this treatise (Yoga Darsana) sets forth the means of purifying 
that mind, 


(22) ‘Friendship, mercy, gladness and indifference, being thought of 
in regard to subjects, happy, unhappy, righteous and evil, 
respectively, pacify the Citta (mind).” (YD. 1.1.33) 


® The popular maxim is “cow-dung and milk-rice” (MaanNaelaaia:), 
This maxim is based upon the following story :— 


A person was served with rice cooked in milk. On his asking he 
was told that it was prepared by cooking rice in Gavya (i.e. a produce 
of cow, i.e. milk). He thought that cow-dung was also a Gayya, i.e. a 
produce of cow. He, therefore, began to cook rice in cow-dung. The 
maxim is applicable when a man disregards his own experience and acts 
contrary to it. 

(22) “aiewnafatternt gazazengeafagam waaraferasaaag |” 
(YD. 1.1.33) 

In the last aphorism a general advice was given. In this and in 

the following aphorisms it is expanded and particularised. As one practice 


cannot suit all, various methods will be advanced and every one by actual 
experience will find out that which helps him most. 


WORSHIP ZS 
EXPLANATION 


We must have friendship for all those who are happy and endowed 
with prosperity. We must be merciful towards those who are in misery 
We should be delighted over the righteous persons, and to the wicked we 
must be indifferent. Such attitude of mind (towards different objects’ 
generates white (pure) Dharma and the mind becomes peaceful, happy and 
concentrated on the object. 


(23) ‘By throwing out and restraining the Breath.” (YD. 1.1.34) 


EXPLANATION 


Pracchardana means the ejectment of internal air through the nostril: 
with particular efforts. Vidhdrana is its stopping outside. It is called 
Pranayama. Through these two pfocesses steadiness of mind is secured 
This ejectment of internal air is like the vomiting of the food which one ha: 
eaten. Steadfastness of mind should be achieved by throwing out air withir 
the body with great force and also by keeping it restrained outside as lons 
as possible. 


(24) By the practice of the different parts of Yoga, the impuritie: 
being destroyed, knowledge becomes effulgent upto discrimi: 
nation.”’ (Y D. 1.1.28° 


EXPLANATION 


The impurity (of mind and body) and ignorance go on dwindling da 
by day by practising various paris of Yogic devotion and knowledge goes ot 
accumulating till the attainment of (final) emancipation. 


(25) “Yama (i.e. restraint), Niyama (i. observance), Asana (i.e 
posture), Pranayama (i.e. breath-control), Pratyahara (ie 
abstraction), Dhdarana (i.e. concentration), Dhyana (i.e. medi 
tation) and Samadhi (i.e. absorption) are the eight limbs o 
Yoga.” (YD. 1.1 29 


(23) “sregaafaareosat ar simed 1’ = (YD. 1.1.34) 
(24) . “alargrgusteran feat araaiftacifactnema: 1” (YD. 1.2.28) 


(25) “aafranreasreratanenrgrcareniea aa era see re TET 1” 
(YD. I 2.29) 
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(26) ‘Ahimsa (i.e. non-killing), Satya (i.e. truthfulness), Asteya 
(i.e. non-stealing), Brahmacarya (i.e. continence) and Apari- 
graha (i.e. non-receiving) are the Restraints (Yamas).” 

(YD, 1.2.30) 


EXPLANATION 


Here non-killing (Ahimsa) means the total absence of harmfulness 
towards all beings by all means and at alltimes. The other restraints 
(Yames) and observances (Niyamas) have their origin in non-killing 
(Ahimsa). Their success fies in its success and they are practised for the 
purpose of acquiring it They are adopted simply for the accomplishment 
of its bright success. (It is said: ) ‘Asa Brahmana (i e. seeker of Brahma) 
foes on prectising as many vows as he likes, he goes on purifying himself 
from the sins of Himsa (i.e. killing others) and Ninda (i.e. censure of others) 
committed by him through negligence or ignorance and in this way he goes 
practising the pure and bright type of non-killing or harmlessness to others. 


Truthfulness (Satya) is the absolute concordance between speech 
and mind. The speech and mind should be in accordance with what has 
been perceived. inferred and heard. The purpose of speech is to express 
(exactly) to others what one feels or knows ‘Truthfulness of speech lies in 
(the fact) that it must be free from deception, does not create misapprehension 
or delusion and is not too weak to convey (the desired) meaning. The 
purpose of its use is the universal benefit of all living beings and not their 
injury. If the speech being employed results in injury to living beings, it is 
not truthful but sinful. Such a speech, though it is apparently virtuous, 
has no truth as it possesses only the external form of virtue. It will 
surely lead to the direst calamity. Therefore one must carefully examine 
and only then he should utter what is really beneficial for all living beings. 


Steya (i.e. theft) is the acceptance of objects belonging to others by 
illegal means. Non-stealing is abstinence from theft. The real non-stealing 
is to give up even the desire (for another’s belongings). 


(26) “afgaracaraaagaatafeag: var? (YD 1.2.30) 


A man who wants to be a perfect Yogin must give up the sex idea. 
The soul has no sex: why it degrades itself with sex ideas ? The mind of 
the man who receives gifts is acted on by the mind of the giver ; so the 
receiver is likely to become.degenerated. Receiving gifts is prone to destroy 
the independence of the mind and makes us slavish. Therefore receive 
no gifts. (Vivekananda) 


WORSHIP 


Continence (Brahmacarya) is the (perfect) control of the generati' 
organs. 

Aparigraha (i.e. non-acceptance) is to renounce all objects (of carn 
desires) (when offered) with a clear conviction, that their hoarding, prese 
vation and destruction involve injury (Hims@) (to others). 


There are (five) Niyamas. 


(27)  ‘‘Sauca (i.e. purity), Santosa (i.e ccntentment), Tapus (ia 
austerity), Svadhyaya (i.e. study) and /§vara-pranidhana (i. 
worship of God) are-the Niyamas (i.e. observances).”’ 

(YD. 1.2.33 


EXPLANATION 


Purification (Sauca) is both internal as well as external. Exterca 
purification is secured by (means of ) water, &c. The internal purificatio; 
is obtained by renouncing attachment, enmity and falsehood, &c. Santos 
(i.e. contentment) is accomplished by rightly practising righteousnes 
(Dharma). Austerity is to perfectly adhere to Duty (Dharma). Svadhyay 

’ means the (repeated) reading and teaching of the Vedas and other tru 
scriptures or repetition of Om. Jsvara-pranidhana (i.e. worship of God 
indicates the complete surrender of all belongings including the Self to thi 
Great Teacher and Supreme Lord. 


These five Niyamas (i.e. observances) are the» secondary limbs o 
worship. 
Now (the author writes) the advantages of Non-injury :— 
(28) ‘Ahimsa (i.e. non-killing) being established, in his presence 
all enmities cease (even in others).” (YD. 1.2.35. 
The fruit of truthfulness is :— 


(29) ‘‘By the establishment of truthfulness, an action and fruition 
become dependent.”’ (YD 1,2.36) 


(27) ‘“sttaarmaar-eateqdsazafaerarfa faaat: v= (YD. 1.2.32) 
(28) “afgarsfacoat acafeaut dear: 1” = (YD. 1.2.35) 
(29) “aranfassrat fatearetaerq 1” (YD, 1.2.36) 
This aphorism is obscure. I have translated as it was possible for 
me. Swami Vivekananda translates it ; — 


“By the establishment of truthfulness, the Yogi gets the power 
of attaining for himself and others the fruits of works without 
the works.” (Contd.) 


| 
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The fruit of Non-stealing is :— 


(30) ‘By the establishment of Non-stealing (Asteya), all jewels (ie. 
riches) approach (a Yogi).”” (YD. 1.2.37) 
What is gained by the practice of Brahmacarya is explained : — 


(31) “By the establishment of Continence, energy is gained.” 
(YD. 1.2.38) 
Following is the benefit of Non-receiving :— 


(32) ‘When he is fixed in Non-receiving (Aparigraha), he gets the 
memory of past life.” (YD. 1.2.39) 


——- 


(Contd. from page 233) 


He further explains it :— 


‘‘When this power of truth will be estabtished with you, then 
even in dream you will never tell an untruth. You will be 
true in thought, word and deed. Whatever you say will be 
truth, You may say toa man, ‘Be blessed’’, and that man 
will be blessed. Ifa man is diseased and you say to him, 
“Be thou cured’, he will be cured immediately.” 


(Works of Vivekananda, Part I) 


The following verse from Bhavabh&ti further illustrates what is 
meant by “Action and Fruit become dependent’? :— 


catfagrat g arrarad aga | 
eA gatiarai arandtsqatafa uv” 


I.e., the great sages say whatever they like and the same comes out to be 
true. 


(30) “aedanfaesiat aatettqemtag y (YD. 1.2.37) 
(31) “agraasfassrat dtaaia: v” = (YD. 1.2.38) 


The efficacy of Brahmacarya is without any doubt and is_ proclaimed 
with one voice by all great men of the world. The chaste brain has 
tremendous energy and gigantic will-power. Without chastity, there can be 
no spiritual strength. Continence gives wonderful control over mankind. 
The spiritual leaders of the world have been very continent and this is 
what gave them power. Therefore the Yogin must be continent. 
Dayananda’s entire life was a living example of Brahmacarya. 


(32) “‘aaftageda weamaendate: 1” (YD. 1.2.39) 


yD) 


3) 


wet 


we 


WORSHIP 


Now the purpose of purity (Sauca) — 


(33)  ‘‘By (internal and external) cleanliness arises disgust for or 
own body and non-intercourse with others.” (YD. 1.2. 
Moreover :— 


(34) ‘‘There also arise purification of Sattva, cheerfulness of 
mind, concentration, conquest of organs, and fitness for 
realisation of the Self.” (YD.12 


(35) ‘From contentment (Santosa) comes superlative happiness.” 
(YD. 1.2. 


(36) ‘The result of austerity (Tapas) is bringing powers to 
organs and the body by desrtoying the impurity.’ (YD. 1.2.« 


(37) “By Syadhyaya (i.e. study of Vedic lore or the repetition 
Om) comes the communion with the Beloved Deva (i.e God 
(YD. 1.2. 


(38) ‘By contemplation of God {or by sacrificing all to Zsvara) 
state of absorption is accomplished.” (YD. 1.2. 


(39) ‘Asana (ie. posture) is that which is firm and pleasant.” 
(YD. 1.2, 


EXPLANATION 


For instance, the postures are Padma-Asana, Vira-Asana, Bhaa 
Asana, Syastika, Danda-Asana, Sopasraya, Paryanka, Krauiica-Nisadc 
Hasti-Nisadana, Ustra-Nisadana, Sama-Samsthana, Sthira-Sukha, Yat 
Sukha, &c. One may adoptany posture like Padma-Asana or any otl 
according to one’s desire or taste. 


(33) “aitata eargyycen atedat: 1” (YD. 1.2.40) 

(34) “avagfedlaaraemiaanaicnatadiacnia ay? (YD. 1.2.41) 
(35) “arataraangaaa: 1” = (YD. 1.2.42) 

(36) ‘“mafzafafacgfaema ava: = (YD. 1.2.43) 

(37) “‘earsorarfacctaardsata: W’ = (YD. 1.2.44) 

(38) “aanfafafactacsf oerata wu’ (YD. 1.2.45) 


(39) “fearganraay 1” (YD. 1.2.46) 
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(40) ‘‘By that (posture i.e seat being conquered) dualities do not 
obstruct.” (YD. 1.2.48) 


EXPLANATION 


By controlling the posture one is not overpowered by the dualities, 
e.g., heat and cold and all other pairs of opposites. 


(41) “On that (being established) controlling of the motion of the 
exhalation and the inhalation follows.’’ (YD. 1.2.49) 


EXPLANATION 


When posture has been conquered, then the motion of the Prana is 
to be broken (and controlled). Inhalation of the external air into the body 
is called Svasa, i.e., in-breathing. Exhalation of the air from within the 
body is called Pra-svasa, i.e., out-breathing. Control of the breath is the 
absence of motion of both of them. This is called Pranayama. This 
succeeds the control-posture. When posture has been completely controlled 
one is strong enough to regulate the Prana. This is the conquest over the 
air that goes into and comes out of the corporeal structure by will and 
graded exercise. This cessation of the movements of air by making it 
motionless and calm is Pranayama. 


(42) ‘Its modifications (Vritis) are either external or internal or 
motionless (Stambha) regulated by place, time and number, 
either long or short.” (Y D. 1.2.50) 


— ——_ __ ___ 


(40) “wat garafaera:v’ | (YD. 1.2.48) 
(41) Vafera afa varaararaatifafasye: stomata: (YD. 12.49) 


Ordinarily, Prana means breath. But it is not so, though it is 
usually so translated. It is the sum-total of the cosmic energy. It is the 
energy that is in each body and its most apparent manifestation is the 
motion of the lungs. This motion is caused by Praya drawing in the 
breath and it is what we seek to control in Prantyama. We begin by 
controlling the breath, as the easiest way of getting control of the Prana. 

(Vivekananda) 


(4.) “agieavecenafa: tanrademfa: sfeqeet de: aew w’ 
(YD. 1.2.5¢) 


(Contd.) 
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EXPLANATION 


The cessation of movement preceded by exhalation is called external 
Pranayama; the cessation of movement succeeded by inhalation is called 
internal Pranayama ; and the third one is total restraint, where both 
movements are stopped. This is acquired by regular exercise. As a (drop 
of) water thrown on (extremely) hot stone shrinks from all sides 
simultaneously so there is cessation of both motions (in this Pranayama) 
at one and the same time. The wise people should discard that type of 
Pranayama in which men of immature wisdom (lit. men of childish intellect) 
cause (the cessation of movements of breath) by stopping their nostrils 
with the fingure and thumb. But in both of these Pranayamas all limbs 
externally as well as internally should be kept tranquil, unagitated and 
relaxed. When all limbs are in their natural state (as they ought to be) 
one should perform the first Pranayama, i.e., the External one, by stopping 
the ejected air outside the body as long as is (easily) possible; the second 
is internal which is performed by restraining the inhaled air within the 
body as long as one can and the third, i.e., the ‘total cessation’, by stopping 
both the movements simultaneously, when both the Pranayamas have 
rightly been practised. 


(43) “The fourth is acquired when the domains of the external 
and the internal have been crossed over.” (YD. 1.2.51) 


(Contd. from page 236) 
This aphorism can be better explained in the following manner :— 


“The three sorts of motion of Prazayama are, one by which 
we draw the breath in; another, by which we draw it out 
and the third action is when the breath is held in the lungs 
or stopped from entering the lungs. These again are varied 
by place and time. By place is mzant that the Praxa is held 
to some particular part of the body. By time is meant how 
long the Prdna should be confined to acertain placz and so 
we are told how many seconds to keep one motion and how 
many seconds to keep another, The result of this Prdnayama 
is Udghatana, i.e., awakening the Kundalini.” 


(43)  “arenvaracfauoetdt aga: 1” = (YD. 1.2.51) 
This aphorism has been translated above according to Dayananda’s 
(Contd.) 


ee 
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EXPLANATION 


That Pranayama which depends upon the (success) in both (the: 
internal and the external) is called the fourth. It is as follows :— 


(The first is) when the air within the body proceeds to go out into 
the outer region at the first instance one should concentrate (one’s efforts) 
to eject and keep it out in the outer space. After that when the air 
commences to come from the outer region into the body at the first moment, 
one should inhale it (slowly and slowly) and restrain it within the body 
as far as possible. This isthe second Pranayama. The cessation of both 
the movements (internal and external) by gradual and constant practice 
is called the fourth Pranayama. The third Pranayama does not depend 
upon the internal and external ones. Here the breath is stopped in 
whatever region it happens to be at the moment. In it the action is 


similar to a person who feels startled at the sight of a wonderful object. 


(44) “From that, the covering to the light (of the Citta) is 
attenuated.” (YD. 1.2.52) 


EXPLANATION 


The veil of ignorance which eclipses the glow (light) of true knowledge 
about the indwelling Supreme Ruler, by the practice of Pranayama is 
removed. 


Moreover :— 


(45) ‘The fitness of the mind (is attained) for Dharana (i.e. concen- 
tration).”’ (YD. 1.2.53) 


(Contd. from page 237) 
view. This can be translated as :— 
‘*The fourth is restraining the Praza by reflecting on external 
or internal object.” 
Vivekananda explains this in the following words :— 


“This is the fourth sort of Prandyama, in which the Kumbhaka 
is brought about by long practice attended with reflection, 
which is absent in the other three.” 


(44) “aa: attad sara nw’ (YD. 1.2.52) 
(45) “areong ataat Rata: t.’’ (YD. 1.2.53) 
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EXPLANATION 


z By the practice of Pranayama in the form of (Pracchardana am 
Vidhérana, i.e. ejectment and retention), the ability of concentration i: 
acquired. A particular efficiency is accomplished by a devotee for the 
contemplation of God in his mind. 


Q. What is Pratyahara ? 


A. (46) ‘‘Pratyahara (i.e. the drawing in of the organs) is the 
detachment of senses from their objects and assuming the 
form of the mind-stuff, as it were.” (YD. 1.2.54 


EXPLANATION 


Pratyahara (i.e. the restraint of senses) is that when the Citta (i.e. 
thinking principle) is brought under control and it does not move o1 
distract from the contemplation or shelter of God. As the Citta is 
concentrated in the essence of God so the senses, i.e., withthe conquest o1 
mind is attained the conquest of senses, &c. 


(47) ‘Thence (arises) supreme control of the senses.”” (YD. I.2 55) 


EXPLANATION 


Then, when the senses become detached from their (respective) 
objects and cease to have any attractionfor them, there is a complete and 
supreme control over the organs. Whenever such a devotee proceeds for 
contemplation of God, his mind and senses are instantly restrained. 


(48) ‘‘Dharana (concentration) is holding the mind on to some 
(particular) object.” (YD. 1.3.1) 


EXPLANATION 


Dharana (i.e. concentration) is the fixity of mental operations on 
some external or internal objects, e.g., the navel, the plexus, the heart-lotus, 
the aperture in the crown of the head, the tip of the nose, the tip of the 
tongue, &c. [External objects, e.g. Om or a Bindu (zero).]* 


(46) “‘eafaqartesatt faced exsargert eafzamni seater: i” 
(YD. 1.2.54) 


(47) “aa: azaraeaafizarony 11°" = (YD. 1.2.55) 
(48) “awavafsaaea orzo w’” (YD. 1.3.1) 


* Corrigendum of the first edition adds, “argt fava ata atgr 
fara} a1”. But it is not found in Satabdi and subsequent editions. 
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(49) ‘An unbroken flow of knowledge in that (object) is Dhyana 
(i.e. meditation).” (Y D. 1.3 2) 


EXPLANATION 


Dhyana (i e. meditation) is that where there is a uniform and unbroken 
flow of the knowledge of what has been accepted as the support of the 
object of meditation and which is untouched by other knowledge. 


(50) ‘‘The same (meditation) when shining with the light of the 
object alone and devoid, as it were, of its own form, is Samadhi 
(i.e. absorption).”’ (Y D. 1.3.3) 


EXPLANATION 


The distinction between the Dhyana and the Samadhi is that in 
meditation (Dhyana), modifications of the mind (Vrttis) exist inthe form 
of meditator, the act of meditation, and the object of meditation, but in 
Samadhi (i.e. absorption) the mind ceases to experience its own existence 
of form, as it were, and becomes zbsorbed in the essence of God and 
His bliss. 


(51) ‘(These) three (when practised) in regard to one object together 
are called Samyama.”’ (YD. 1.3.4) 


EXPLANATION 


Dharana, Dhyana and Samadhi (i.e. concentration, meditation and 
absorption) exercised together are called Samiyama. These three are the 
means towards the same end and are collectively styled as Samyamas. This 
is the technical term for allthe three. This Samyama is the ninth limb of 
worship. 


(49) “aa seadmaraateamag w’ = (YD. 1.3.2) 


The mind tries to think of one object, to hold itself to one parti- 
cular spot, as the top of the head, the heart, etc., and if the mind succeeds 
in receiving the sensations only through that part of the body, and through 
no other part, that would be Dharanad and when the mind succeeds in 
keeping itself in that state for sometime it is called Dhyana (meditation). 


(50) “adariarafanta caecyeafiva amie: iu? (YD. 1.3 3) 
(51) “‘aaaee aaa’? = (YD13.4) 


a ao a 


EVIDENCE OF UPANISADS ON THE TOPIC OF WORSHIP 


(1) ‘‘Not he who has not desisted from bad conduct, 
Not he who is not tranquil, not he who is not composed. 
Not he who is not of peaceful mind 
Can obtain Him by intelligence (Prajfiana).” (KTU. II.24) 
(2) ‘They, who practise austerity (Tapas) and faith (Sraddha) in 
the forest, 
The peaceful (Santa) knowers who live on alms, 


Depart (Prayanti) passionless (Viraga) through the door of 
the sun, (i.e. Prana) 


To where is that immortal Person (Purusa), the changeless 
supreme spirit (Atman). (MUU. I.2.11) 

(3) ‘(The teacher should say) : 
Now what is here in this city of Brahma, is an abode, a small 
lotus-flower. Within that is a (small) space (Akasa). What 
is within that, should be searched out ; that assuredly is what 
one should desire to understand.” (CHU. VIII 1) 


(4) ‘If they (ie. the pupils) should say to him : 


This abode, the small lotus-flower that is here in this city of 
Brahma (ie. body) and the small space within that—what is 


—_— —_——_ 


(1) “arfazat grafeatearatcat areaifga: 
alavaarray afe saradaarcgara Ww’? (3) (KTU. 11.24) 
(2) “aq: ae eqaaaraey ara fase Heqaat aca: | 


qagita & fazar: safe sara: a geet geaarear uu” (goes) 
(4UU. 1.2.11) 


(3) “aa afaanfent aggt age geet aan, agiisteaq aeacrere:, 
afena aaa: aaraczenq aa aa fafamfaaery Ww’ (CHU. VIII. 1) 


According to Sankara, the word Brahma here means the ‘body’ 
and the lotus-flower stands for ‘heart’, 
(4) “a aq 9g: afeaafera wage eet Quetta Aen, zetisfenq aeaTHTT:, 


faraza fawe aadezearag aa fafaarizasra | ef | 
(CHU. VIII 2) 
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(5) 


(6) 


(7) 
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there which should be searched out, which assuredly one 
should desire to understand ?’” (CHU, VIIL2) 


“He should say: ‘As far, verily. as this world-space (Ayam- 
Akasa) extends, so far extends the space within the heart. 
Within it, indeed, are contained both heaven and earth, both 
fire and wind, both sun and moon, lightning and stars, both 
what one possesses here and what one does not possess ; 
everything here is contained within it.” (CAU. VIII. 3) 


“Ifthey should sayto him: ‘If within this city of Brahma 
is contained everything here, all beings as well as all desires, 
when old age overtakes it or it perishes, what is left over 
therefrom ?” (CAU. VIIL4) 


“He should say: ‘That does not grow old with one’s old age: 
it is not slain with one’s murder. That (i.e. not the body) 
is the real city of Brahma. In it desires are contained. That 
is the Soul (Atman:, free from evil, ageless, deathless, 
sorrowless, hungerless, thirstless, whose desire is the Real, 
whose conception is the Real. For, just as here on earth 
human beings follow along in subjection to command ; of 
whatever object they are desirous, whether a realm, ora part 
of a field, upon that they live dependent.’ (CHU. VIILS) 


— 


(5) “aad aaa Tt aaMaAMeTtaAaseagad aera sisfena avarafert 


(6) 


(7) 


wata aafed, garfara agea, gata-aaarqet faaeeaia 
qearengnfed ava afta wa aafena anifgafafa a’ (CHU. VIIL3) 


“mg 8q ag: vfena Aad aegt ade anifeay. aaifa a qafa aw 
a Stal gaasazarcaifa sea aa ar faeaatsfafnera efa iv’ 
(CAU. VIII.4) 


‘A qm alee AwaswMafa x alata gat at Aa AAIT- 
afera tat: aarfgat: | ge anat aagaatcar farct fageg: faxtat 
fafaaetsfacia: aeaara: acdecN aq gag sat arafanta 
qugmead a aaaafaana wafa ad mag a aaa & aaa. 
sitafeamn” (CHU. VIIILS) 


The apodosis of this comparison seems to be lacking. However, 
the general idea is doubtless, the same as in the following predictions : i.e. 


(Contd.) 
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EXPLANATION 


The import of all these (verses) will be explained in Hindi. 


Thus the worship of God is twofold, viz., Saguzza (i.e. qualified) and 
Nirguna (i.e. qualityless). For instance, in the verse ‘Sa Paryagat etc.’ 
(ie. He encompasses etc.) (explained already—YV. XXXX.8) the epithets 
‘Sukra’ (i.e. Bright) and ‘Suddha’ (i.e. Pure) refer to the worship of God 
as possessor of qualities and the epithets Akayam (i.e. Bodiless), Abrayam 
(i.e. Scatheless), Asna@viram (i.e. Sinewless) &c. denote a worship of God as 
qualityless. Similarly (in the following verse) :— 


(8) ‘God is one, hidden in (the hearts of) all creatures. He is 
All-pervading and is the Inmost-self of beings. He is Master 
of all; the (ultimate) resort and abode of all. He is the 
(pure) witness (of all). He is the absolute and devoid of 
qualities.”’ (Svetasva. VI.11) 


EXPLANATION 


The words ‘Eko Deval’ (i.e. God is one) &c. refer to the worship of 
Saguna (i.e. qualified one) and the words ‘Nirguna’ (i.e. qualityless) &c. 
denote worship without qualities. 


(Contd. from page 242) 
they who in this life are slaves to the dictates of desire like the slaves of a 


ruler, will continue unchanged in the hereafter. 


Whitney in American Journal of Philosophy (Vol. ILI, p, 429) 
explains it differently : — 
‘For just as here subjects (of a kind who leads them into a 
new territory) settle down according to order (and) whatever 
direction their desires take them to, what region, what piece 
of ground, that same they severally live upon—so, we are to 
understand, is it also in the other world; one’s desires 
determine his conditions there.” 
(8) “aut 24a: adyda qe: 
AAAIN TT HAATIAT | 
aatera: aagaraara: 
arat Gar Hast fatwa i’? (Svetasva VI.11) 
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God is Saguna (i.e. possessor of qualities) when He is (described as) 
possessing attributes of Sarvajiia (i.e. All-knowingness) &c. He is Nirguna 
(i.e. qualityless) also, when He is stated to be devoid of qualities as free 
from afflictions such as Avidya (i.e. ignorance) &c., free from quantity such 
as Parimana (i.e. measurements), numberless, two, &c., and from such 
qualities as sound, touch, form, taste and smell. WhenGod is eulogised 
as all-pervading, the ruler of all, the lord of all, this (type of) worship is 
called Segura (i.e. qualified). When God is (described as) unborn, the 
scatheless (Abrana), formless and without body, and when He does not 
possess the attributes of furm, taste, smell, touch, number and measure, 
this (kind of ) worship is styled as Mirguna (qualityless). The assumption 
that God becomes Saguna when He assumes body and He becomes Nirguna 
when he leaves the body is false and is based on ignorance. This (inter- 
pretation of the words Saguna and Nirguna) runs counter to the scriptures, 
the Vedas, and other authorities. It is also opposed to the (practical) 
experience of the learned. The wise should discard it as preposterous. 


EMANCIPATION 


The Jiva (i.e. the individual Soul) attains final liberation b 
worshipping God (in the manner described above), purging himself o 
delusion and sinful conduct and by the (spiritual) development throug! 
righteous deeds. Now the aphorisms from Yoga Sastra on Emancipatio1 
(are cited below) :— 


(1) 


(2) 


(3) 


(4) 


(5) 


“Ignorance (Avidya i.e. nescience), Egoism (Asmita), attach 
ment (Ragu), aversion (Dvesa), and clinging to lif 
(Abhinivesa)—are five afflictions (Klesas).” (YD. 1.2.3 
“Ignorance (Avidya), is the (productive) field of all these tha 
follow, whether they are dormant (Prasupta), attenuate 
(Tanu), overpowered (Vicchinna), or expanded (Udara).” 
(YD. 1.2.4 
“Ignorance (Avidya) is taking that which is non-eternal 2 
eternal; impure as pure; painful as happy and non-self a 


Self (Atman).”” (YD. 1.2.8 
‘“Egoism (Asmita) is the identification of the Seer with th 
instrument of seeing.” (Y D. 1.2.¢€ 


“Attachment (Raga) is that which dwells on pleasure.”’ 
(YD. 1.2.7 


“Aversion (Dvesa) is that which dwells on pain.” (YD. 1.2.8 


“Flowing through its own nature and established even in th 
learned, is the Clinging to Life (Abhinivesa).”’ (YD. 1.2.6 


(1) 
(2) 
(3) 


“afaensfeaarcmgafataam: qa asa: 1” (YD. 1.2.3) 
“afaet dager’ sgca-ag-fafeeettarcrag wv” = (YD. 1.2.4) 
“afacargfag:ararag facagfagareatfaefaet wu” = (YD. 1.2.5) 
“ay -ataneaitarnaastenat ti” (YD. 1.2.6) 

Marga wt: (YD. 1.2.7) 

“garg a: WV” (YD. 1.2.8) 

“agra fagaists aatedt afafasy: 0” (YD, 1.2.9) 
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(8) ‘There being absence of that (ignorance), there is absence of 
junction (of the Seer and the seen) which is the thing-to-be- 
avoided ; that is the Absolute Independence (Kaivalya) of the 
Seer.” (YD. 1.2.25) 


(9) “By giving up even these powers (Siddhis), comes the destruc- 
tion of the very seed of evil, which leads to Kaiyalya (i.e. 
Absolute Independence).” (YD. 1.3.51) 


(10) “By the similarity of purity between the Sattva (intellect) and 
the Purusa (Soul) comes Kaivalya (i.e. Absolute Isolation).”’ 


(YD. 1.3.56) 
(11) “Then the mind becomes deep in discrimination and gravitates 
towards Kaiyal ya.’ (VD. 1.4.25) 


(12) ‘‘The resolution in the inverse order of the qualities, bereft of 
any motive of action for the Purusa, is Kaiyalya or it isthe 
establishment of the power of knowledge in its own nature.” 

(YD. 1.4.33) 


(8) “aaarara aatarerat grt ag qt: Facaq nu” (YD. 1.2.25) 

(9) “aq acaqrafa Qeataera Facwq” = (YD. 1.3.51) 

The idea is that he attains Absolute Aloneness or independence and 
becomes free. I.e., When one gives up even the ideas of omnipotence and 
omniscience, then comes entire rejection of enjoyment. When a Yogin 
has seen all these wonderful powers and rejected them, he reaches the goal. 
What are all these powers ? Simply manifestations. They are no better 
than dreams. Even Omnipotence is a dream. It depends on the mind. So 
long as there is a mind it can be understood that the goal is beyond even 
that mind. 

(10) “aeageaat: gfgarra sacar 1” (YD. 1.3.56) 

I.e., Kaivalya is attained when the mixture of purity and impurity 
called Sattva has been made as pure as the Purusa itself ; then the Sattva 
reflects only the unqualified essence of purity, which is the Purusa. 

(11) “aa faaefted faeqsret faa nu” (YD. 1.4.25) 


(12) “qearigearat gorat sfasea: facq eaeasfacst ar Fafartaa: 1” 
(YD. 1.4.33) 


(Contd.) 
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Now the aphorisms from the Nyaya Sastra :— 


(13) Emancipation (Apavarga) results, when among afflictions, 

e birth, attachment, defects and false knowledge, the destruction 
of that which follows, leads to the destruction of that which 
precedes.” (ND. 1.1.1) 


(14) “The frustration (of hopes) is the characte:istic of affliction 
(Duhkha).”’ (ND. 1.1.2) 


(15) “Absolute Independence is Apavarga (i.e. final liberation).” 
(ND. 11.21.22) 


Now the Vedanta Texts :— 


(16) Badarisays: “There is absence (of body and organs) (in 
the state of liberation) because it is thus (described in the 
Scriptures).” (VD. 1V.4.10) 


(Contd. from page 246) 
This is to say :-— 

“Nature’s task is done, this unselfish task which our sweet nurse, 
Nature, had imposed on herself. She gently took the Self-forgetting Soul 
by the hand, as it were, and showed him all the experiences in the uni- 
verse, all manifestations, bringing him higher ard higher, through various 
bodies, till his lost glory came back. and he remembered his own nature. 
Then the kind mother went back the same way, she came, for others who 
also have lost their way in the trackless desert of life. And thus is she 
working, without beginning and without end. And thus, through pleasure 
and pain, through good and evil, the infinite river of souls is flowing into 


the ocean of perfection, of self-realization. 
Glory unto those who have realised their own nature : may their 
blessings be on us all.” ( Vivekananda) 
(13) “ga-aen-safa-ata-fremararat- 
gadannad aareaciaararad: wv” (ND. 1.1.1) 
(14) “AleaTaets gay” (ND. 1.1.2) 
(15) Cagearal aa BNSTaT: 1” (ND. 11.21.22) 


(16) “wart aaferg aq” (VD. 1V.4.10) 
(Contd) 
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(17) Jaimini says : ‘There is existence (of the subtle body), 
because option has been ordained in the Scriptures).” 


(VD. 1V.4.11) 


(18) Therefore, the Son of Badari (ic. Vy@sa) says: ‘‘There are 
both (i.e. existence and non-existence of a body) as in the 
Dvadasaha (i.e. a sacrifice to be completed in 12 days and to 
be performed by a Vanaprastha).” (VD. 1V.4.12) 


(Contd. from page 247) 


I.e, In the previous Stra, it was told that if one attains final libe- 
ration, by his mere wish, things come to pass. This shows that soul 
possesses a mind. The question naturally arises whether it possesses a body 
or not. Badari says that it does not, for the scriptures say so. ‘‘And it is 
by means of this divine eye of th: mind that he sees the desires and 


rejoices” (CHU. VHII.12.5). 


This shows that it retains only the mind and not the organs, etc. 


(17) “ard sifafafancoratara uu” = (VD. IV.4.11) 

The following evidence is meant by the above-mentioned question : 
“aq gat aafa Saul aafa, aaa wala aver wafa” (areha), ie., 

“He being one becomes three, five, seven, nine’ (CHU. ViI.26.2) 


This testimony says that a released soul can assume more than one 
form which clearly indicates that it possesses body or bodies, the mind and 
the organs. This is the view of Jaimini. 


(18) “gtam@eageafad aacracitsa: wv’ (VD. 1V.4.12) 


From the above Badarayana (son of Badari) sums up that the released 
soul is of both kinds like the “Twelve Days’ Sacrifice” (grastgaa). 

The idea is that from the twofold declaration of the scriptures, this 
can be concluded that a released soul can exist both ways—with or without 


body—according to its liking. It is like the Twelve Days’ Sacrifice, which 
is called a Satra as well as an “Ahina’’ (aga) Sacrifice. 


This can be better explained in the following words :— 


‘ The question is whether soul retains body in the state of final libe- 
ration or not. According to Badari, the body does not remain in Emanci- 


(Contd.) 


ul 


EMANCIPATION 


The Upanisads Say :— 
(19) ‘When cease, the five 
(Sense—) knowledges, together with the mind (Manas) 
And the intellect (Buddhi) stirs not — 


That, they say, is the highest course (Parama gati).” 
(KTU. VI. 


(20) ‘‘This, they consider, as Yoga :— 
“The firm holding back of the senses.” 
Then one becomes undistracted (Apramatta) 
Yoga, truly, is the origin and the end (Prabhava and Apyaya 
(KTU. VI. 


(Contd. from page 248) 


pation. Contrary to this view, Jaimini holds the view that the body exis 
even at that stage ; because he says that it is declared in the Scriptur 
that an emancipated soul can assume body at his option. 


Thus the son of Badari (Vydsa) contends that there are both, i. 
presence of body as well as absence of body, as in the Twelve Day 
Sacrifice, enjoined for a V@naprastha. He is allowed to take only a ve 
limited quantity of food by taking that hunger is present as well as abse 
as the Performer of Sacrifice is not allowed to take full meals. Therefo 
he cannot be said hungry, nor that he is not hungry. 


(19) “aat asarafacart gratia waar aE | 
afara a fagsea ararg: atat afey u” (KTU. VI 10) 
Also found in MTU. VI.30. 


(20) ‘ai aafafa aca feaufafzaaeny | 
amaedar vata, arin fg searcaat 11” (KTU. VLA1) 


Here, tbe word ‘Yoga’ literally means ‘yoking’; both a ’yoking’, is 
subduing, of the senses , and also a ‘yoking’, i.e. joining or ‘union’ wil 
the Supreme Soul. 

The word ‘Apramatta’ has been translated by us as ‘undistracted’. 
is a technical Yoga-term. 


The words ‘Prabhava and Apya’ in this verse literally mean ‘the origi 
and the end’; perhaps, of “the world’’ of beings and experiences. Thi 


(Contd. 
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(21) “When are liberated all 
The desires that lodge in one’s heart, 
Then a mortal becomes immortal : 
Therein he reaches Brahma.” (KTU. VI.14) 


(22) “When are cut all 
The knots of the heart here (on earth), 
Then a mortal becomes immortal ! 


—Thus far, is the instruction.” (KTU. VI.15) 


(23) ‘‘He, (the emancipated soul) verily, with that divine eye, the 
mind, sees desires here, and experiences enjoyments.”’ 
(CAU. VIII.12.5) 


(24) “Verily, those (gods) who are in the Brahma-world (i e. in the 
state of communion with Brahma) reverence that Self. There- 
fore, all worlds and all desires have been appropriated by them. 
He obtains all worlds and a}l desires who has found out and 
who understands that Self (Atman). Thus spoke Praja pati— 
yea, thus spoke Pra japati.” (CU. VIII.12.6) 


(Contd. from page 249) 


is : ‘the world’ becomes created for the person when he emerges from the 
Yoga state, and passes away when he enters into it. According to Saikara, 
the translation should be : ‘‘An arising anda passing away”, i.e., is 
transitory. But according to our author “Prabhava’’ means “illumination 
of pure and true qualities’ and ‘‘Apyaya” denotes ‘‘end of impurities and 
falsehood.” The Yogin attains these Gugas, through ‘Upasana-yoga’. 


(21) “azr aa sypeaed wrat aseq efa feat: 1 
aq qeaisAat waeaa se aneaa v= (KTU. VI 14) 
(22) ‘“aar aa afar gaaedearaa: | 
Wa HeatsMat Vaaraageaay wv” (KTU. VI.15) 
(23) “aaa ater Wada Bray WI Tag 1” (CHAU. VIII.12.5) 


(24) “a O& agai & at od Far areaIA_GaTaa | 
aeala ae Ba a aH! ala: Aa @ HAT | 
@ aatsea ater arcfa aatkeg STAT I 
aeraremangian sraifa efa g aarafa- 
wara garafasana n” (CHU. VIII.12.6) 


(25) 


(26) 


(27) 


(28) 


(29) 


(26) 


(27) 
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“That, within which they are, is Brahma. That is the Immortal. 
That is the Self (Atman). I go to Prajapati’s abode and 
assembly-hall. I am the glory of the Brahmanas, the glory of 
the Princes (Rajans), the glory of the masses (Visam) ; 


I have attained unto glory. 
I am the glory of the glories.” (CHU. VIII.14) 


“The ancient narrow path that stretches far away 
Has been touched by me, has been found by me. 
By it the wise, the knowers of Brahma, go up 
Hence, to the Al/ Bliss world, released.” 


“On it, they say, is white and blue 

And yellow and green and red. 

That was the path Brahma found ; 

By it goes the Knower of Brahma, the doer of right (Puxya- 
Krt), and every shining one.” 


“They who know the breathing of the breath, 

The seeing of the eye, the hearing of the ear, 

(The food of food) the thinking of the mind— 

They have recognised the ancient, primeval Brahma. 
By the mind alone is to be perceived. 

There is in Him (or in world) no diversity.” 


“He gets death after death, 

Who perceives here seeming diversity. 

As a unity only is to be looked upon— 
This indemonstrable, enduring Being.” 


(25) “UeaTeNT AAI TaqaX A aA, AIA: aati Arq aI ANSE 


waria qieerat am uatt am fant antsergaaa a am ovat 
am: uu” (CHU. VIII.14) 

“sme: Gray feat: Foo Ae eqeat fact aaa | 

aa ate afaaia aga semea cad tafser fagear: w” 

“afenq graga aang: fae eft afer a) 

Ue wa aa Dalaa: aafa aafaq awa: pagsa wv” 

“MET MNGA IAA es aca Maaeaied Atal 7 wat fag: 1 
& fafaeg: aq gtined ardaraed Ae Tarfea faa ww’ 

“geal: a geguieatfa a gg ara oat | 

ATMA GASSAATATAT TAT UN” (Contd. ) 
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(30) 


(31) 
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‘Spotless, beyond space, 
The unborn Soul, great, enduring, 
By knowing Him only, a wise 
Brahmana should get for himself intelligence.”’ 
(SB. XIV.7 ; BU. 1V.4.8,9,18-21) 


“He (Yajnavalkya) said: ‘That, O Gargi, Brahmanas call 
imperishable (Aksara). It is neither coarse (or gross) nor fine 
(or subtle), nor short, norlong, nor red, nor glowing (like 
fire), nor adhesive (like water). He is without shadow and 
without darkness, without air and without space, without 
stickiness, (intangible), odorless, tasteless, without eye, without 
ear, without voice, without wind, without energy, without 
breath, without mouth, without personal or family name, 
unaging, undying. without fear, immortal, stainless, not 
uncovered, not covered, without measure, without inside, and 
without outside. 
It consumes (eats) nothing. 


No one consumes it.”” (SB. X1IV.6 8 ; BU. III.8.8) 


EX PLANATION 


Thus the Jiva (i.e. the individual soul) becomes happy for ever by 
attaining the Supreme Being who is (the ultimate) goal of the released Souls, 
whois liberation itself and who is defined as ‘‘All-existence, All-consciousness 
and All-bliss.”’ 


(Contd. from page 251) 


Our author explains the phrase ‘‘@ ata” (i.e. no diversity) as God 
is one and one only, There is no second er third God. He is one, without 


a second, third, and so on. 


(30) 


(31) 


“fata: TX ASTM AR AAT AEA: 4 


ara eet fasta sat gate are: 11” 
(SB. XIV.7; BU. 1V.4.8,9,18-21) 


“a dara) Gag aaat aia mor afaaacucqanay apeanaty- 
AEN ATNATA HAAATA SA EAA UH MAT ACTA ATI AT EAM A- 
AAMTAMNSAMEK ATA TA FAAN AT AAA TA HARATA TH SMETA a- 
qandqangaaaiaaataaga i at aarifa faswa a aaratia 
ara 1)” (SB. X1V.6.8 ; BU. 111.8.8) 
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(32) ‘*You, who are adorned with sacrifice and pious donations, 
have won the friendship of Indra (i.e. God) and immortality ; 
upon you O Angirasas, may happiness attend; welcome O 
men (Ménaras) \o you who are most wise.” (RV, X.62.1) 


(33) ‘‘He is our Kin, our Father and Begetter ; He knows all beings 
and all ordinances. Securing eternal life in Him, the gods 
have risen upward to the third high region (i.e. stage). 

: (YV. XXXII.10) 


The (text) beginning with ‘Avidya’ etc. (YD. 1.2.3) and ending with 
the words ‘Adhyairayan? describes the state of final release. It is to be 
(clearly) understood. The meanings of the (last two verses) have been 
given in our Hindi rendering. 


ent 


(32) & awa afeimar aaaar Sea aegaaalag | 


aeatt aadfecal at veg sfaqeoita ama yaaa: wv” 
(RV. X.62.1) 


A faithful translation of this verse has been given above. Our author 
has not commented upon this verse in its Sanskrit text. An explanatory 
note on this verse has, however, been given by him in Hindi which in no 
way can be taken the paraphrase or literal rendering. It gives only the 
import which can be summed up :— 


“The emancipated souls (i.e. Amgirasas) live in the bliss of final 
beatitude, performing sacrifices of knowledge and surrendering themselves 
to God by way of Daksina. All happiness is meant for them who by the 
friendship of God have got final Release. The other released souls, who 
havé attained that stage earlier to them, admit them in their blissful asso- 
ciation. They receive them with loving eyes and sweet words.” 


Griffith interprets the word ‘Manava’ as ‘son of Manu’, i.e., Nabhane- 
dista Manava. But according to the Nirukta, Angirasas mean ‘‘vital airs in 
the body”? which are sons of cosmic energy (i.e. Agni). (cf: RV. VIII.2.105) 

(33) “a at aeqatfrar @ feerar armifa 2 qaaiht farat | 

aa zat AAAATATIATETAT martedara i (YD. XXXII10) 
Cf, RV. X.82,5. 
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(1) “‘Tugra (i.e. aman of mighty aspirations) desirous of riches 
(Rayim) and prosperity (Bhujyum) should cross (frequently) 
oceans (and thus amass the wealth) in ships (Asyina) (running 
with the help of ) water, fire and energy. Such a man never 
dies (Mamyvan). The Afvinas (i.e. the water and fire) provide 
for him boats, ships and aerial cars (Antariksa-Prudbhih) 
unwetted by the billows.” (RV. 1.116.3) 


(1) gat yeqiftantena via a wftaranat aatgt: | 
adggaifatinraa feroatearata canta: uw” (RV. 1116.3) 


This verse is differently understood and interpreted by all the Eastern 
and Western scholars. They have traced here some historical events, where 
Tugra and Bhujyu are proper nouns. Sayana, the well-known commentator, 
explains the word “Tugra” as ‘Raja or King’. He had a son by name 
Bhujyu. Tugra, it is said, was a great friend of the Asvins. Being much 
annoyed by enemies residing in a different island, Tugra sent his son Bhujyu 
against them with an army on board ship. After sailing some distance, the 
ship encountered a storm, in which his ship was lost. Bhujyu applied to the 
Asvins who brought him out and his army back in their own ships, in three 
days. It is evident from this and the two following verses. Sayana trans- 
lates this verse as :— 

“Tugra, verily Asvins, sent (his son) Bhujyu to sea, as a dying man 
parts with his riches ; but you brought him back in vessels of your own, 


floating over the ocean, and keeping out the waters.” 


Griffith who followed Sdyana explains this verse as :— 


‘Ye, A§vins, as a dead man leaves his riches, Tugra left Bhujyu in 
the cloud of water. 


Ye, brought him back in animated vessels, traversing air, unwetted 
by the billows.” (Contd.) 
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(2) ‘These three types of cars should possess means of comforts 
and should be able to run (at such a swift speed) that they may 
cross the watery ocean, the land, the upper region in three 
days and three nights as if they were provided (with) hundreds 
of feet, possessing six mechanisms, five chambers causing 
swiftest speed.” (RV. 1.116.4) 


(Contd. from page 25.1) 
Griffith also adds :— 


“Bhujyu : a Rajarsi, son of Tugra, rescued when in danger of 
drowning.” 


Readers will mark here the evident difference between Sayana and 
Griffith. 


According to Daydananda, the Vedas contain no historical events or 
names of the persons. The Vedic words denote only the general meaning. 
Yaska also held this view and says “aatqarda geant wafeai” The 
followers of the Nirukta school take only the etymological interpretations 
of the Vedic words. Therefore, Yaska says :— 


“ae aa: ? te sfa dear: | canztsgt scdfaafaat: 0” 

Here, the words ‘Tugra’ and ‘Bhujyuw (taken as proper nouns by 
others) mean only ‘a seeker of riches’ and ‘the enjoyable articles’ respecti- 
vely. The grammatical explanations of these words are given by our author 
in the original text. 

(2) “fae: eafeargifa astafa: ardent usguea: tag: | 

agqrea arqeatea Te fast Ch: matafa: weed: (RV. 1.116.4) 
H. H. Wilson says here, ‘‘This is a rather unintelligible account of 


a sea voyage, although the words of the text do not admit of any other 
rendering.” He translates it :— 


“‘Three nights and three days, Nasatyas, have you conveyed Bhujyu, 
in three rapid revolving cars, having a hundered wheels, and drawn by six 
horses, along the dry bed of the ocean, to the shore of the sea.” (P. 17) 


Griffith renders it :— 


“Bhujytu, ye bore with winged things, Nasatyas, which for three 
nights, three days full swiftly travelled, 


To the sea’s farther shore, the strand of ocean, in. three cars, 
hundred footed, with six horses.” 
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EXPLANATION 


The purport (of these stanzas) is as follows :— 


The stanzas, e.g. ‘‘Tugro ha etc.”® describe the (various) arts of building 
(ships etc.). The word ‘Tugra’ is derived from \7uj ‘to kill, to strengthen, 
to accept, to live in a house’ with the suffix ‘Rak’ occurring in Unadis. Thus 
Tugra means a person desirous of wealth. He, being desirous of riches 
(Rayim) and things of enjoyments (Bhujyu), e.g. necessities of life, comforts 
and victory, should accomplish his desires with the aid of physical and 
material science. He by constructing ships of wood, iron &c. and by using 
fire and water (Asvina) (for producing steam) may make voyages in the 
ocean for export and import and thus amass riches. By adopting this 
practice none can die of starvation aud without assets, for he has laboured 
so much. Hence ships must be launched (Avahah) in the ocean for going 
and coming from one country to another by water. How can ships be 
constructed ? Ships are to be constructed with metals, e.g. iron, copper, 
silver, or with wood, &c., and by the use of heat and light-producing energy. 
These substances (Asvins) when rightly used enable men to go from one 
country to another with all comforts. Here the verb ‘Uhathuh’ (conveyed) 
is in the Second Person. This Person is to be converted into the Third 
Person. The ships which take men on their forward and homeward voyages 
on the sea must be strong (Atmanvatibhih) and able to remain steady. The 
officials and the traders should voyage by means of ships whenever emergency 
requires. Similarly conveyances of many other kinds e.g. aerial cars, &c. 
can be constructed with the above-mentioned materials and means. All 
men should amass the highest type of wealth with the help of aerial cars 
traversing the upper regions (AntarikSaprudbhih). Ships and aerial cars 
should be so smooth and polished that they become water-proof (Adpodaka) 
and water does not enter into them. In this way men should travel in the 
three regions, e.g. land, water and air, by means of land vehicles, ships and 
aerial cars. (RV. 1.116.4 ; X.62.1) 


The following evidence (from the Nirukta supports our interpretation 

of the word Asvins) :— 
(3) ‘Now the Devatas of the bright firmament. Among them, the 
ASvins are the first to come. The (two) Asvins are so called 


(3) “satel cea taat 1 atatafaal saaimfaat waa: afraat 
ag saad aay! TAAPAY, Falfagrseg: 1 ava:—afeaa}—ecatoara: 1 acet 


alert ? crangfaedt sah, agrcal—naes 1 gatarzaat — eae 1” 
(N. XILI 


V— Paes NM ND ee FT 
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as they pervade all. One (pervades all) by juice and the 
other by light. According to Aurnavabha, they are called 
Asvins because they possess Asvas (i.e. horses). Now what are 
Asvins ? According to some (tbey are) the bright region and 
the earth. According to others, (they are) day and night. 
According to (still) others, the sun and the moon.”’ (NV. XII.1) 


(4) ‘Similarly Asyins are Jarbhari (i.e. protectors) and Turphari 
(i.e. destroyers). They are Udanyajevetyudakaje-Iva, i.e. water- 
born as it were, i.e. like the two ocean-born gems.” (N. XIII.5) 


From these citations it is proved that three types of cars can be 
prepared by mechanical devices with the help of gases (Vayu), fire, water 
and earthly substances. 


Three kinds of vehicles, the ships, &c., (Tribhir-Rathaih) should 
contain all sorts of comforts (Ramaniya Sadhana) and they should have a 
speed as fast as to cross the ocean, the land and the upper region in three 
days and three nights (Tisra Ksp2h-Tri-aha) rushing on their ways as if 
they were equipped with countless feet (Sata-Padbhik). These cars should 
have Sad-Asvas (six mechanisms), i.e. five chambers for swiftest speed. 


What material is used for the successful operation of these cars ? 


These cars are to be operated with the help of the Ndasatyas, i.e. the 
above-mentioned Asvins. Hence, the statement: ‘‘Nasatyas, i.e. Dyau and 
Prthivi (i.e. the bright region and the earth) set the cars move.’’ 


In the stanza the verb ‘Uhuthuh’ is used in the Second Person in the 
sense of the Third Person as is obvious. The (following aphorism from) the 
Astadhyayi is an evidence in support of this interchange :— 


(5) ‘Interchange is very cominon.” (P. III.1.85) 


On this the author of the Mahabhasya says :— 


(6) ‘‘The author of the Sastra means to approve the interchange 
(in the use of ) case, verbal suffix, Padas, gender, person, tense, 


(4) “anf afa afd, witt=wett, gat g gant 1 gaa 
WagweN fa, TA age uv” (N. XIIL5) 


(5) “saeaay agay un” (P. III.1.85) 


(6) “qtagugqarmat magaeeacsdast a | 
squafasaia urageat asta a fagafa aigaea uv” (MB.) 
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consonants, vowels, accent, Kartr and Yan; this object is 
accomplished here with the word ‘Bahulaka’, i.e. very 
common.” (MB.) 


Thus the meaning is: ‘‘Tbose very Nastydas, i.e. ASvins, move rightly 
the cars.’ The past perfect tense is here in the sense of present indefinite. 
They alone are the principa! means and helps in building these (three kinds 
of) cars. 


By following this way and not oth:rwise men can obtain Bhujyu, i.e. 
the best comforts and enjoyments. (RV, 1.116.4) 


(7) ‘‘Asvins move (the three kinds of ) cars endowed with hundreds 
of cars or propellers (Sata-Aritra) in the ocean of water and 
the air where there is nothing to give support, nothing to rest 
upon, nothing to cling to, for the accomplishment of pleasures 
and comforts.’’ (RV. 1.116.5) 


(8) ‘The Asvins (ie. water ard fire) generate the white steam 
(Sveta-ASya) for swift locomotion (Agha@svayu) bringing always 
all comforts. This gift of Afvins is meritorious (Mahi) and to 
be celebrated. Such a swift car (Vaji) should be procured 
(Havya) by the merchants (Arya).”’ (RV. 1.116.6) 


(7) “aareeast aadtedaraareara saat aaz 
gafvaar BAYAIQNEl Maheat arantaferataa un” — (RV. 1.116.5) 


Griffith translates it :— 


“Ye wrought that hero exploit in the ocean which giveth 
no support, or hold or station, 


What time ye carried Blujyu to his dwelling, borne in a ship 
with hundred cars, O Asvins.”’ 


Sayana explains :— 


“This exploit you achieved, A‘vins, in the ocean, where there 
is nothing to give suppoit, nothing to rest upon, nothing to cling to, 
that you brought Bhujyu, sailing in a hundred-oared ship, ,to his father’s 
house.” 


(8) adfeaat qa: Wansaqasaia orafecater | 
agi ait afe staat ya Get art aafagedy! ad: w” (RV. 1.116.6) 
(Contd.) 
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EXPLANATION 


O men, you should travel in the ocean full of water or in the upper 
region where there is nothing to (Anarambhane) give support, nothing to 
rest upon (An@sthane) and nothing to catch at by hands (Agrabhane) for 
the success in your undertakings by preparing ships and aerial cars through 
the methods described above. The phrase ‘Asyina Uhathuh-Bhujyum’ (i.e. 
Agvins carry Bhujyu) is to be interpreted in the above-mentioned manner. 
Such cars when driven by the properly used Asvins (Astam, i.e. launched or 
driven ; from ./As ‘to throw’) bring success to the efforts. What type of 
ship (or aerial car) should be launched in the ocean (or inthe air) ? (Here 
it is stated that) it should be Sata-Aritram, i.e. it should have hundred cars, 
made of steal for suppurting, steering and for taking the bearings. Such 


(Contd. from page 258) 

The meanings of the following words deserve particular 
notice :— 

(a) Aésvins : i.e. water and fire. 

(b) Svetam-Asvam ; i.e. white steam. 

(c) Vaji : i.e. a car moving at very fast speed. 

(d) Havya : i.e. worth having. 

(e) Arya: i.e. a trader. 


Dayananda cites a number of evidences to support these 
meanings in the original text. His vision is drga (i. e. Seer’s observations). 


But H. H. Wilson interprets it :— 


“ Asvins, the white horse you gave to Pedu, whose horses were 
indestructible, was ever to him success; that, your previous gift, is always 
to be celebrated : the horse of Pedu, the scatterer (of enemies), is always 
to be invoked.” He adds the following note :— 


**It is said, Pedu was a certain Rajarsi, who worshipped the 
Asvins. They gave, therefore, him a white horse, through the possession 
of which he was always victorious over his enemies.” 

Griffith says :— 


“‘The white horse, which of old ye gave, Aghasva, Aévins, a gift 
to be his wealth for ever. 


Still to be praised is that your glorious present, still to be famed 
is the brave horse of Pedu.” 
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cars are to be used on land. in water and in the air. These three types of 
cars should be constructed with hundred mechanical fittings, fastenings and 
regulating apparatus (for keeping them joltless and steady). Such cars 
procure lasting and abiding (Tasthivamsam, i.e. Sthiti Mantam) bappiness 
and prosperity. (RV. 1.116.5) 


As this practice yields all enjoyments, all men should make efforts in 
this way. The expert scientists produce white steam (Syetam Asvam) by 
properly employing the above mentioned Asvins, i.e. water and fire, which 
make the aforesaid cars run at the swiftest speed. Such cars always (Sasvat) 
are source of happiness (svasti). These perfect cars are provided by Asvins 
and men should take (best) advantage (Guna) of them. Here the word 
‘Van’ (i.e. yours) is in the sense of ‘their’ by the interchange of person. 
The power of Asvins is described here as Datram, i.e a gracious present as 
it is conducive to happiness. It is ‘Mahi’, ie. highly meritorious and is to 
be celebrated (Kirtenyam). The word ‘Kirtenyam’ is formed by adding 
the suffix ‘Kenya’ according to the aphorism of ‘‘Krtyarthe Tavaikena-Kenyae 
Tvanalr” (P. Iff.4.14).** This means, ‘“‘highly glorious.” It gives excellent 
good to others. Here the word ‘Bhat’, i.e. Abhit (i.e. was), is in the sense of 
‘Bhavatv (i.e. is). Here past tense is used in the sense of present tense 
(by interchange). This swift horse by name Agni (ice. fire) is Paidva and 
it causes these cars to run rapidly on their ways. According to the Nighantu 
(I. 14) :— 


(9) ‘‘Paidva and Patanga are the synonyms of horse.”’ 
(Nighantu 1.14) 


Thus we should employ this fire, the cause of swift locomotion, 
(Sadam-it) to our use. Arya (i.e. a merchant) particularly should use this 
type of horse. According to the following aphorism of Panini the word 
‘Arya’ means a merchant or a Vaifya: — 


(10) ‘Arya in the sense of Srami (i.e. master) and Vaisya (i.e. a 
merchant). (P. IIL.1.103) 


* seat aaa heq-eaa: 0” (P. 1.4.14) 
(9) “aaqagt axaatedt wu’ (Nighantu 1.14) 
(10) “ara: catfaagaat: 7 (P. TII.1.103) 


In the other sens€ we get the word “Aryah”, i.e. approachable. 


so 
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(11) “There are three (sets) of wheels (Pavis)in a car for smoo 
and graceful motion (Madhu-Vahane). Let there be thr 
columns placed (above it) for support. All (artisans) know 
that this (car) leads to peace (Soma) and comfort. With tl 
help of Asvins alone, it covers (greatest distance) in three da: 
and three nights.” (RV. 1.34: 


(11) “aa: gaat agarge <4 Maer Jatag fava eg fag: 1 
aa: emeata, enferare wee faded ara: faifeaar feat” 
(RV, 1.34.2) 
The following words deserve notice :— 


(a) Madhu-Vahane : “agzafaafa <1” ie. a car with a smooth an 
graceful motion. 


(b) Pavayali : A ‘Vajra-like’ set of wheels. 

(c) Somasya-Venam : for the realisation of Soma, i.e. pleasure 
and peace. Dayananda explains the word Venam a 
‘desirable’. But Sayana and others find here a historica 
reference which according to Wilson is never traceable i: 
the Puranas. He says :— 


“The Asvins are said to have filled their Ratha or car with all sort 
of good things when they went to the marriage of Vena with Soma —,; 
legend not found in the Puranas.”’ 


He translates the stanza :— 


“Three are the solid (wheels) of your abundance-bearing chariot 
as all (the gods) have known (it to be) when attendant on Vena, th 
beloved of Soma; three are the columns placed (above it) for suppor 
and in it thrice do you journey by night and thrice by day.” 


Griffith translates :— 

‘Three are the fellies in your honey-bearing car, that travels afte 
Soma's loved one as all know. 

Three are the pillars set upon it for support, thrice journey ye by 
night, O Aévins, thrice by day.” 

Griffith here adds that :— 


‘Soma is here the Moon. His darling is Jyotsné or Kaumudi: 
Moonlight, identified with Surya, is the light borrowed from the sun,” 
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EXPLANATION 


For the creation of smooth, (and graceful) motions (Madhu-Vahene), 
in a car and for the speediest locomotion, there should be attached three 
Vajra-like solid sets of wheels mechanically prepared. Similarly the artisans 
erect three Skambhas, i.e. supports, to keep the car firm and steady and to 
preserve the various mechanical devices firm in their respective places. 
Visve, i.e. all (the mechanics) know that such cars lead to peace (Soma) and 
prosperity and the realisation of desires (Venam). Such cars can be achieved 
and got prepared with the help of Asvins alone because their proper use 
can bring success, in constructing such cars which make us travel the 
greatest distance in three days and three nights. (RV. 1.34.2) 


Now what type of cars for travelling in the air, and upon the water 
or land should be constructed ? Here it is said: 


(12) “It should be prepared with Tri-Dhatu, i.e. three metals, e.g. 
iron, copper and silver. How much speed should it have ? 
The Afvins, i.e. air and fire (gases, heat or electricity) may by 
means of mechanical devices move it forward and backward 

as fast as move the mind and the soul (Atmeva Vatah).” 
(RV. 1.34.7) 


(13) ‘(Now the cars are further defined as)’ Aritram, i.e. provided 
with apparatus for keeping it steady and retaining its balance. 
It should be ‘Prthu’, ie. spacious enough. Such a car yoked 
with a horse, i.e. fire (Asva), is strong enough to cross (Tirthe) 
the great oceans (Sindhu-Maha samudras) at the fastest speed. 
All the three cars should be equipped with waters (Indayah) 
for generating strong steam so that the cars may run at the 
swiftest speed. (RV. 1.48.8) 


Here the word ‘Indu’ means ‘water’ as it is read inthe synonyms of 
water in the Nighantu (1.12). This word is formed from the Undi 
by converting its initial ‘U’ into ‘I’ according to the following aphorism 
from Unadi :— 


(12) ‘feral arfgarar asrar faa (Fa oie Arava gfastinaar \ 
fre alaeat teat atraa ante ara: cadet aegaR Un” 
(RV. 1.34.7) 


(13) “afed at fearerg ate faedat wh: 
fagr agca grea: Ww’ (RV. 1.48.8) 


Raat ot 
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(14) ‘The first (letter of the root) Undi is converted in Jt.” (U. I) 


(15) 


(16) 


The 
‘Medhavin’ 
the Nighan 


(17) 


“O men, employ air, water, &c. rightly in the above mentioned 
three cars which are as swift as mind (Mano-Javah) for the 
purpose of locomotion. These—air,fire, etc., in conjunction 
with water, produce steam which gives swift speed to them.” 


(RV. 1.6.9.4) 


‘For the purpose of traversing the entire distance (Paraya 
Gantave) cars should be created which can move upon land, 
water and in the air. May our ships be as best as those of the 
intelligent people (Matinam), whose profession is voyage. 
As these wise people employ (A-Yuijatham) fire and water 
(for generating steam) in their cars, so we use them in ours. 
Similarly let all people make efforts to prepare such cars for 
traversing all routes in oceans as well as elsewhere.”’ 


(RV. ¥.3.24.7) 


word ‘Matoyah’ has been included in the list of synonyms of 
(i.e. the wise) in the fifteenth Khanda (in the third chapter) of 
tu. 


*‘O men, when the fast moving mechanised horses (Harayah) 
are moved by kindling fire under a container full of water 
with wood and other burning material, and when thus the 
machinery is set working with mechanical devices, then the 
particular car (Ni-Yanam) made of earthly substances (Prthvi- 
Vikaras) glide up (Ut-Patanti) high into the bright firmament.” 


(RV. I1.23.24.47) 


(14) 
(15) 


“gafceat: u”  (U. 1) 


“fa ® arta qua a xfceia: searaaedt aegat fadtsar | 


Angee Wear quar: wdtgiem Ww” (RV. 1.6.9.4) 


(16) 


(17) 


“st at ara Haat aa WTA TWAT 
qsartafeaat tq un” (RV. 1.3.34.7) 


‘gon fata Eta: grat ait aia feryctafer | 


a at aqaq agara aemieg gaa gfaet gaa” 


(RV. 11.23,24.47) 
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(18) ‘‘In these cars there should be twelve Pradhig (i.e. supports) 
for mechanical appliances (Aras from the ./® ‘to move’) 
and there should be one (fly) wheel (Cakram) for keeping the 
machinery in rotation. There must be three Nabhyas (i.e. 
contrivances) in the centre to keep the whole machinery in 
working order. Three hundred mechanical parts should be 
constructed there for moving and stopping the cars and let 
there be sixty other parts. This all arrangement should be 
made in that car. (Kah-u-tat-Ciketa) This process is not 1 
known to all.” (RV. 11.23.24.48) 


These and similar other stanzas are fcund in the Vedas on this topic, 
but we do not cite all of them here, for this is not the proper place (as it 
will increase the bulk of the book).* 


rtert 


(18) “gram yeavaseK alf avaife wz afabat 
afters fsa a weaisitar: ated waramia: 0” 
( RY. 11.23.2448) 


* Some critics observe that Rsi Dayananda, having seen the 
scientific achievements and discoveries made by Europeans in his time which 
were unknown to Vedic India, has wrongly tried to establish, by inter- 
preting Vedas in his own way, the fact that ships and aerial cars 
(Vimanas) were fully known to ancient Bharata and that Dayananda’s 
attempt is wrong. But I cannot agree with them. These critics are not fair 
to him. They forget that the West saw the first “Air-Flight” only in 1901 
and our author wrote this book much earlier in 1876. Dayananda’s con- 
tention is not based on his_ intensive (deep) study of Vedas only but he 
also read the entire post-Vedic and classical Sanskrit literature. Ramayana, 
Mahabharata, Raghuvam$a, and even Jatakas have numerous descrip- 
tions in this context. The well-known work “Samarangana-Sutradhara”’ 
of King Bhoja (1100 A.D.) deals with this topic also. Svami Brahma 
Muni recently discovered an old manuscript entitled Vimana Sastra’’ 
of Bharadvaja and published it. It is a specific treatise on this topic. ” 
Rsi Dayananda also saw such a treatise and declared in his speech at 
Pune in 1875 that “a fanta aart et Jeas tal 2 i” (ie. He saw a book 
dealing with the manufacturing of ‘‘Aerial cars’), Hence, Dayananda 
had a firm and positive knowledge in this matter. 


—aww 2 — ow 


THE SCIENCE OF TELEGRAPHY 


The following stanza refers to (the origin) of the telegraphic scienc 


(1) “With the help of Asvins, (O men), you should emf 
(Duyasyathah) tclegraphic apparatus (Taru Taram) (made 
pure (Stefa) metal, charged with electricity (Abhi-Dyu) : 
acceptable by all (Puru-Varam) for (attaining) success (Ped 
(against) your malicious (Sprdha) foes. It is unavoida 
(Dustarom) and most frequently (Car-Krtyam) used in 
military operations (Prtanasu, i.e. armies) and is fit for ev 
work like /ndra (i.e. the sun).” (RV. L119 


EXPLANATION 


O men, you should prepare telegraphic apparatus (Taru-Taram) o. 
pure white (Syeta Suddha) metal being a good conductor of fiery electric 
(Agni-Guna-Vid yut-Miaya) and it should be (Abhi-Dyu) charged w 


(1) “qa G28 geadafant eqat waa demi gaeay: | 
nating gang geet qeeafarxiaa adontaay uu” (RV. 1,119.1 


The translation given above is based on the original explanati 
given by Dayananda in the text. He was a real Seer who without hes 
tation deserves to be placed in the category of the Seers to who 
Yaska refers in his book Nirukta as ‘“Saksat Krta-Dharmanah’’. It w 
be interesting here to compare and contrast the translations of oth 
tcholars. 

Sayana interprets it :— 

“‘A$vins, you gave to Pedu the white (horse) desired by many, t 
breaker-through of combatants, shining unconquerable by foes in batt. 
fit for every work ; like Indra, the conquerer of men.” 


Griffith also says :— 

‘‘A horse did ye, provide for Pedu, excellent, white, 
O ye ASvins, conqueror of combatants. 

Invincible in war by arrows, seeking heaven, worthy of fame, lil 
Indra, vanquisher of men.” 


Dayananda must be admired for his scientific interpretation, qui 
unknown to the traditional and other scholars. 
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electricity. It should also have qualities of the Asvins. It (telegraphy) has 
a number of good advantages and therefore most of the learned use it. 
During the military operations (Prtanasu), it is (Dustaram) not to be 
transgressed or overcome (i.e. it is unavoidable). It should be used 
frequently (Car-Krtyam, i.e. Varam Varam Scrva Kiiya@su) in all matters. 
What qualities are th:re in it? Being repeatedly struck (Punah-Punak 
Hanana) it transmits Whatisitfor? It brings success (Pedave) in all 
great and good matters. It is most advantageous in vanquishing jealous 
enemies (Spardhdn) and in ensuring victory to the home-forces. It helps in 
performance of duties by men in the army (Carsani-Saham). It reveals 
seven occurring at great distance like the sun (Jndram-Iya). (You should) 
make the best use of the ASvins, i.e. the terrestrial substances and electricity 
and use also the telegraph-apparatus (Yuvam Duvasyathah).* 


In ‘Yuvam Duvasyathah’ there is interchange of the Person (i.e. 
Second Person in the sense of Third Person). (RV. I. 119.10) 


PRAES™ 


* Some occidental and oriental scholars do not accept the existence 
of telegraphy in ancient India. According to them, the assertion of Rsi 
Dayananda in this context is based on prejudice. They hold that there was 
no telegraphy or telecommunication system (whatsoever) in ancient India. 
But the fair-minded scholars who have studied Vedas and other Sanskrit 
works with open mind do not accept tbis. Like air-flights, tele- 
communication system was very well known to ancient India. We 
infer from Bhagavad-Gita, which is a part of Mahabharata, that television 
as well as telecommunication of very high order was available to Senjaya 
who saw and heard all events or all talks of the heroes of the Kuruksetra 
war. This science was known to Vyasa and a reliable system of this sort 
was then in actual practice. We have a specific injunction for kings in 
the “Sukraniti’, enjoining upon the rulers to set up an unfailing system of 
telecommunication and telegraphy which must have a direct link with the 
centre :— 


‘qgamaat aral gtafara tu” (SN. 1.367) 
I.e., the system must have a direct link of at least 20 thousand miles 
and must not take more time than a day. 
I advise the reader to refer to RAmayaga ([.56.9) and Nirukta 
(VII.23) indicating the use of electricity in Vedic India, 


THE SCIENCE OF MEDICINES 


(The under-mentioned verse refers to the origin of the medical 
science) :— 


(1) “To us let Apas (i.e. waters or vital airs) and herbs be 
friendly ; let them be unfriendly to him who hates us and 
whom we hate.” (YV. V1.22) 


EXPLANATION 
The purport (of this verse) is as follows :— 


Here the origin of the medical science is referred to. O Supreme 
Healer Lord! May the medicines, e.g. Soma, &c. be friendly to us. Here 
the word Symitriya (ie. friendly) is formed by replacing suffix ‘Jas’ by 
‘Diyac’ according to the Vartika (i.e. a supplementary aphorism) that ‘‘/ ya, 
Diyac and ‘}’ should also be included.’”* (M.B.) 


May these medicinal herbs be friendly, promote our pleasures and 
destroy our diseases through their precise knowledge. May the ‘Apas’ (i.e. 
Pranas), i.e. vital airs, be our good friends. May they be unfriendly, i.e. 
source of pains and inimical, to the unrighteous persons or lust or anger and 
the diseases who or which oppose us or whom we oppose. That is to say 
that medicines are benevolent like friends to them who follow a precise 
regimen and are malevolent like enemies to, and thus inflict afflictions on, 
them who transgress it. 


Thus we come across many verses in the Vedas which contain original 


at principles fof the medical science. It is needless to cite all of them 
here. We will explain them in their respective places (in our regular 
commentary). 


PRIN 


(1) “gfataar a ang atdsa: ag 1 gf faatened arg Mises afte a a 
ag fen 1” (¥V. V1.22) 
* “garfearstereonardeaay 1” (MB. VII.1.39) 
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(1) “Grant us O Asu-Niti (i-e. Prolonger of life) our sight again ; 
grant us again our breath and our enjoyment in this world ; 
long may we behold the rising sun; O Anumati, favour us 
with prosperity.” (RV. X.59.6) 


(2; ‘May Earth restore to us our vital spirit; may the bright 
(Devi) firmament and mid-air restore it. May Soma restore 
the body to us; may Pisan show us again the path of peace 
and comfort.” (RV. X.59.7) 


The above-mentioned stanzas reveal the doctrine of the past and the 
future births. 


(1) “agate gaeenrg ae: ga: sume at a eta 
wale daa AAsaCATGNa Baal a: cafes nu” (RV. X.59.6) 


Here the word ‘Asu-Niti’ means God who is bestower of long life. 


Guiffith comments upon this word as “a personification of the favour 
with which the gods regard the sacrifices and prayers of the pious.” Wilson 
says, ‘Gracious (goddess).” Asu-Niti literally means ‘conductress of life, 


i.e. who prolongs life’. 


(2) “gaat ag gfadt gare gaateat qaesattery 
gan: atdeaea zara ga: gat geats at cafe: uw” (RV. X.59.7) 
Here the word ‘Dyau’ (according to our author) means ‘the shining 
sun’. Others take it as the firmament. Sayana takes ‘Puthyam’ as that 
which is in firmament, i.e. speech which is derived from Ether (Akasa). 
Wilson says :— 
Svasti may be a synonym of Vac (speech). ‘‘Mayshe give us arti 


culation.’” Pathyadm Vacam, ‘good speech’. 
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EXPLANATION 


Here the word ‘Asu-nit’’ is in the vocative case and is formed from 
Asu (i.e., vital spirit) by adding the root Ni ‘to take away’, i.e., one who 
takes away life, i.e. God. O God, may we be happy whenever we may assume 
another body after death. 


Here the ‘Caksu’ (ie. eye) is an indication of the self and all other 
senses. Thus it means, “Give us, O Lord, the eyes and all other senses 
when we may assume another body after leaving the present one.” Restcre 
to us all senses in our rebirths. The word ‘Prana’ indicates vital airs as 
well as inner organs. Give us again, i.e. in our next birth, the vital airs 
and all inner organs. O God, grant us in our re-birth all enjoyments 
(Bhogas) for ever, so that we may behold the rising sun and (have) in-coming 
and out-going vital airs. 


O Anumati (i.e. giver of honour i.e. God) make us happy (Mrdaya) 


through Thy grace and com’ortable in <l! our re-births. This prayer is 
offered here. (RV. X.59.6) 


O Lord, be gracious to grant that in our re-births the earth may 
give us Praru, i.e. food and strength. May the bright (Devi) Dyau (i.e. the 
light of the Sun) give us life-breath. May the middle region give us life 
again in our next birth. May the Soma, i.e. the juices of herbs, grant us 
body (i.e. corporeal health and strength). O Pusan, the giver of vigour show 
us the path of righteousness in our re-births. We pray that we may attain 
happiness through Thy grace in our re-birth for ever. (RV. X.59.7) 


(3) ‘The mind (ie. thought) and life have returned tome; my 
breath and soul have come again ; andtheeye and the ear I 
have gained again. May Vaisyanara Agni (i.e. the Self-effulgent 
Leader of mankind) who is our bodies’ guard and unscathed 
preserve us from calamities and dishonour.” (YV. IV.15) 


(4) May sense return to me again and may Soul, spiritual power 
and riches (come to me again). Let the sacred Fires again 


aflame on altars, each wisely stationed, here succeed and 
prosper.’ (AV. VII.67.1) 


(3) “gala: gaugd ama ga: aI: GACT A AINA JAVae: ga: wd 
q aia. Sraraey ageeeager afers: og gftarzaata uw” = (YV. IV.15) 
(4) “gaattafza gaze sfasi ate a | 
Gacaay fest ameain aearary2a i” (AV. VII.67.1) 
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(5) ‘‘He, who practised righteous course (Dharma) first (i.e. in his 
previous birth) assumes multifarious human forms (according 
to his previous acts). This Dhasu (i.e. a person having previous 
acts to his credit) who understands the unspoken (revealed 
divine) speech (i.e. the Vedas) enters his birth place first.” 


(AV. V.1.2) 
EXPLANATION 


O Lord of Universe ; may the mind endowed with knowledge and 
other good merits and may the (full term of) life come again to us in our re- 
birth through Thy grace. May the pure thought (or soul) come to us in our 
re-births. May the sight and hearing bz restored to us. God who is the 
director and leader of the universe (Vaisyanara) has no defect such as 


(5) “ar at aaiifer oqm: aare aat adfe Se Teh | 
aregaifa aqa or faaen al araqaafaat faa nw” (AV. V.1.2) 


The last half of the verse (4) has been rendered by Griffith as 
‘Again let fires, aflame on lesser altars, each duly stationed, here succeed 
and prosper.” 


But the stanza (5) has quite differently been translated by our author. 
Griffith himself admits that this verse is not clear to him. He remarks, 
“This very obscure introductory verse.” 


I cite below his English rendzring : --- 


‘‘He, who, the first, approached the holy statutes, makes, after, many 
beauteous forms and figures. 


Eager to drink, his birth place first be entered —who understands 
the word when yet unspoken.” 


Here the word “Dhdsu’’ is rendered by Griffith as ‘Eager to drink’. 
He perhaps takes it from the root Dkait ‘to drink’. But Ludwig interprets 
it as: ‘‘Eager to form or create.” 


Dayananda explains this word as ‘‘Dkasyati-iti-Dhasyu, i.e., a soul 
who bears the consequences of righteous or unrighteous acts committed 
by him in previous birth.” 


The phrase ‘“‘Anuditam Vdcam” also deserves notice. Griffith takes 
and confines himself to-the literal meaning of the word .‘An-uditam’ 
(i.e. not spoken). Dayananda goes still further and takes the suggested 
Meaning, saying : ‘‘An-uditam, ice. revealed, i.e. the revealed words of the 
Vedas,” 


RE-BIRTH 27: 


deception (Adabdha) and He is the preserver of our bodies (Tanupa). God 
is Agni, i.e. all wisdom and all bliss. May He keep us aloof from Daurita, 
i.e. evil deeds. He may give us shelter in all our re-births so that we may 
be free from all sins and be happy in our re-births. (YV. IV.15) 


O God, may we get again in our re-births all senses and the power of 
spirit which sustains the Pranas (i.e. vital energy). The noble wealth 
(Dravinam) of knowledge.and firm devotion to Supreme Power (Brahmanam 
i.e. Brahma-nistha) may be,restored tous. May we assume human form 
so that we may be able to kindle the fires (Agnayah) ie. Ahavaniya, 
&c. All these come to us again and again in all our re-births. O Lord ol 
the universe ! may we be endowed with retentive intellect (Dhisnya), good 
bodies and sound senses in our re-births again as we had them in our 
previous birth in this world so that we may be able to discharge all our 
duties (rightly) and may not feel deficient on any account. (AV. VIL67.1) 


A man, who has performed righteous (Dharmani) deeds in his 
previous (Prathamah) birth, assumes good bodies (Vap:is) in his successive 
birth.on the strength of those virtuous deeds. But if a man has done evil 
actions, he would never get human body. He suffers afflictions and is 
(condemned to be) born into the body of an animal, &c. God suggests 
this in the (first) half of this verse. The word Diasyu means one who bears. 
Thus the individual soul, whose nature is to bear the consequences oi 
righteous or evil actions, done by himinhis previous birth is Dhasyu, i.e. 
the bearer. Suchasoul, having left the old body, enters (A-vivefa) such 
substances as the air, water, medicinal herbs, &c., and then through them it 
enters into a new body in accordance with the fruits of its former good o1 
evil deeds. A man, who having accomplished the complete knowledge of the 
Vedic Lore—a speech which has been revealed by God and thus is unspoken 
(by man, i.e. An-Uditam) is awarded abody of a learned man like his 
former body and enjoys happiness. Buta man, who acts countrary to (the 
Vedic teaching), obtains the body of the lower beings and suffers pain. 

(AV. V.1.2 


(6) ‘I have heard of two pathways—way of the Fathers and god: 
and that of the mortals. On these two roads each moving 
creature travels ; each (creature) between the Father and th 
Mother.” (YV. XIX.47 


(6) “@ gat sigod fgonag Saraige Heater | 


sivalfad fasaieaala azeau feat avai 3” (YV. XIX.47) 
(Contd,) 
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(Contd. from page 271) 


We are told here that there aretwo separate ways for the human 
beings. One is the way of Devas (i.e. the unselfish learned) and 
the other that of the mortals. Ourauthor explains this. According to 
him, there are two Ydnas, i.e. one by name is Pitryana and the other is 
called Devayana. One, ie. Devayana, leads to Final Emancipation and 
the other to re-births through father and mother and thus the second is 
called Pitryana, i.e. the path of Fathers. But the Western interpreters 
explain this verse differently. For instance, Griffith says, ‘‘Two several 
pathways ; the way to the other world and the way back regarded as 
distinct.” He explains the. phrase ‘Pitaram Mataram Ca’ (i.e. Father 
and mother) as heaven and earth. This interpretation is obviously 


wrong and contrary to the import of this stanza. 


The Bhagavad-Gité clearly corroborates the interpretation of 
Dayadnanda :— 
cf. > wa wre cata faatata aa atfta: 1, 
qatar atta a aret aaah araee 
YIASEM Tat Wa Ara: Tas aa | 
uaa anaaafaaaatada ga: = (VILH.23.26) 


These two paths are called by two different under-mentioned 
names :— 


1 2 
Pitryana DevayGna 
Krsna Sukla 
Candramas Surya 
Daksina-Ayana Uttara-Ayana 
Ratri Dina 
Andhakéra Prakasa 
Avidvas Brahma-Vid 
Dhama-M arga Arci-Marga 
Mrtyu-Marga Divya- Marga 
Marana Amaratva. 


(cf. Gita. VIII. 24-25) 
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(7) ‘I died and was bom again ; and having been born I died once 
again, I dwelt in thousands of various bodies.”’ 


(8) ‘I have relished many kinds of food and have sucked many 
kinds of breasts. I have witnessed various mothers, fathers and 


friends.” (Nirukta XIII1.19) 

(9) ‘‘A Jiva is born with its head downward and (greatly) suffering 

afflictions.” (N. XIII.19) 
EXPLANATION 


There are two (separate) paths in this world for experiencing the 
fruits of righteous and evildeeds. One is the Path of Pitaras and the other 
is that of the Deyas, i.e. the learned and the wise. The former includes those 
persons who are devoid of knowledge and wisdom. One is called Pitryana 
and the other Devayana. That where a soul assumes human form through 
(the agency of) the father and mother and experiences pleasure and pain 
(as the case may be) as the fruits of his good and evil deeds again and 
again, i.e. where the soul is subject to past and future births, is called the 
Pitryana. The other Path, following which the soul obtains the stage 
(Pada) of Moksa (i.e. Emancipation) and is liberated from the world, i.e. 
the cycle of birth and death, is called the Devayana. Inthe former (the 
Jiva) having enjoyed the fruits of his accumulated righteous deeds is born 
again and dies again. In the latter he is not born again, nor does he die again. 
Ihave heard these two Paths. Through these two Paths the moving 
(E jati, i.e. transmigration) all (Visva) souls pass and repass. When the Jiva, 
leaving his previous body and wandering about in the air, water or vegetable 
kingdom, enters the body of the father and mother, he becomes an 
embodied soul. 


. . ¢ 
(7) “garaié Janta: staraig gata: 
arat afaagaifor aaifaaria aft & 11” 
(8) “atrgret fafaet agar: dat ararfaet: eaat: 4 
arat fafaat geet: faat: gezeaar ww’? = (NW. XIII.19) 
(9) “aaeqa: Tewarl segrda aafeaa: uw” = (N. XIII.19) 


In the Mirukta, we find these verses bearing accent-marks. 


It indicates that originally all works —Vedic and non-Vedic—contained 
accent-marks which disappeared later on. 
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The author of the Nirukta also (shares this view and clearly) supports 
(the doctrine) of transmigration in the verses (noted above). (N. XIIL.19) 


The great sage Patafjali in his ‘‘Yoga astra” and his commentator 
Veda Vyasa have also established the fact of transmigration of souls :— 


(10) ‘*Flowing through its own nature, and established even in the 
learned, is ‘Abhiniyesa’ (the clinging to life).’’ (YD. 1.2.9) 


EXPLANATION 


The fear of death, prevailing upon all living beings since the very 
birth, clearly establishes (the fact that) there are births and re-births. Even 
a very recently born insect fears death. A learned has also a similar 
feeling. This shows that soul assumes many forms. Without experience of 
death in a previous birth there can be no impression of the same in the 
(next birth). Without impression there can be no memory. In the absence 
of memory, how can there be fear of death? As we witness fear of death 
(being exhibited) by all living beings, we conclude that past and future 
births do take place. 


a 


(10) “eavaargt fagaishe aaredisfafaam: uu” (YD. 1.2.9) 


This clinging to life (Abhi-nivesa) we see manifested in every 
animal. Upon it many attempts have been made to build the theory 
of future life, because men are so fond of life also. Of course it goes 
without saying that this argument is without much value, but the most 
curious part of it is that in Western countries the idea, that the 
clinging to life indicates a possibility of future life applies only to men, 
but does not include animals. In India this clinging to life has been 
one of the arguments to prove past experience and existence, For 
instance, if it be true that all our knowledge has come from experience, 
then it is sure that we cannot imagine or understand that which we never 
experienced. As soon as chickens are hatched, they begin to pick up food. 
Many times when ducklings have been hatched by ducks, it has been seen 
that as soon as they come out of the eggs they rush to water and the 
mother thinks that they will be drowned. If experience be the only source 
of knowledge, where did these chickens learn to pick up food or the 
ducklings, that water was their natural element? If you say it is instinct, 


it means nothing—it is simply giving a word, but is no explanation, 


This all indicates that there are past and future births. 
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Similarly the highly learned Seer Gautama, in his Nyaya Sastra, and 
its commentator Vatsyayana share this view of re-birth :— 


(ll) ‘‘Pretya Bhaya (i.e. existence after death) is re-birth.” 
(ND. 1.1.19) 


EXPL ANATION 


Pretya Bhava is a technical term which means to leave an old body 
and to assume a new body. The word ‘Pretya’ means ‘having died’ and 
‘Bhava’ means ‘coming into existence’ (again). Thus a Jiva having left 
this world (i.e. birth) is born again and assumes a (new) body. 


Here the protagonists of the one-birth theory say, ‘““Why do we not 
remember it if there was any former birth ?’? (To meet this objection) we 
reply, ‘‘O (my friend), open your intellectual eyes and behold. There is no 
memory of the pleasures and pains, experienced even in this life for five years 
since our birth, now ; nor (we) remember ALL those events which transpired 
in our waking and sleeping moods. Not to speak then of the remembrance 
of events of the past life.” 


Q. If God destines for us prosperity or adversity as the fruits 
of our righteous or unrighteous deeds performed by us in 
our former existence, God becomes unjust, because their 
perception is unavailable and also because (this blind award) 
does not reform us. 


A. Here our contention is that knowledge is of twokinds. One 
is perceptional and the other, inferential. Suppose a medical 
man and a layman fall ill. Here the medical man, on account 
of his (technical) knowledge, taking into consideration (the 
cause and effect), infers the cause of his disease. But not so 
in the case of the layman ; but he also, though being devoid of 
technical knowledge of the medical science, understands quite 
well that there can be no effect without a cause and as there 
is an effect (in the form of his disease) which he experiences, he 
comes to the conclusion that he must have committed formerly 
some causative irregularity in his diet, etc. Similarly, God, 
whose (characteristic) is to administer justice, cannot give 
pleasure or pain to any one without his having done 
previously good or evil acts. As we find in this world the 


eee 


(11) ‘“gaeeafe: Seamta: W” = (WD. 1.1.19) 
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higher and lower grades of prosperous and miserable people, 
we infer that (the same is the result of ) good or evil deeds 
committed in their former births. 


There are’many other similar objections advanced by the holders of 
one-birth theory. They can be met with duly considerate replies. The 
intellectual people need not havea detailed account of every thing in 
black and white. They understand much more by only a few suggestions. 


Hence we refrain from writing more so that the book may not become 
too bulky. 


apiens 


THE MARRIAGE 


The following (two verses) ordain the sacrament of marria 
(institution) :— 


(1) ‘I take thy hand (in mine), for happy fortune, that th 
mayest attain old age with me, as thy husband. Bhag 
Aryaman, Sayity, Purandhi (and) the Devas (i.e. the learne 
have given thee (unto me) to be my household’s mistress.’’ 


(RV. X.85.3 


(2) Abide here together ; may you never be separated ; enj 
the full span of (human) life, sporting with sons a1 
grandsons, and rejoicing in your own home.” 


(RV, X.85.4 


a ee ee 


(1) “qeoma & aaqeara gea wat aeal aeafeedare: 1 
ail adat afaar gifated cargaigaa Bat: un” (RV. X. 85.3¢ 
The bridegroom addresses the bride here. Here the words Bhagi 
Aryaman, 'Savitr and Purandhi stand for the various qualities of God, i.e 


they respectively mean ‘‘Glorious one, the Just, the Creator and the Suppo! 


of the universe.” 


Sayana explains the second half of this verse as :— 


“The gods (Derah), Bhaga, Aryaman, Savitr and Purandhi have give 
thee to me that I may be the master of a household’. 
: ° ars a 
(2) “2a eq a fa atee faranrasieqat 
Ase qaaghardiiart @ az w? (RV. X.85.42) 


When the bridegroom reaches home with his bride and offe 


Agnihotra there, the priest addresses the wedded pair and showers blessing 
upon them by this verse. 
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EXPLANATION 
The meaning of these two verses is as follows :— 


O Virgin! O Young Maiden ! I take thy hand, i.e., I marry thee 
and thou marriest me for the accomplishment of the purpose of begetting 
progeny. Mayest thou, O Lady ! reach the old age with me as thy 
husband and may I reach old age (likewise) with thee as my mistress. In 
this way may we perform harmoniously our duties and rejoice with each 
other. God, who is All glory (Bhaga), the Ordainer of justice (Aryaman), 
the Creator (Sayitr) and the Mainstay of the universe (Purandhi), has 
given thee to me for household duties (Grha-Karya) and all the learned 
(Deyas) assembled here are our witnesses. If any of us ever transgresses 
and does not abide by this pledge, he or she would be punishable by God 
and the learned. (RV. X.85.36) 


God ordains the mutual conduct of the husband and the wife, after 
their marriage :— 


O wife and husband ! abide here happily together for ever as house- 
holders and may you never be separated on account of enmity or migration 
to the foreign land. May you both by My blessing always perform righteous 
deeds, do good to all, be devoted to Me and enjoy the full span of human 
life, full of all joys. May you live happily in your own home, sporting 
and playing with sons and grandsons and enjoying all pleasures. May 
you remain engaged in the performance of righteous deeds. (RV. X.85.42) 


(It is also ordained here) that one woman should have only one 
husband and one man should have only one wife. Consequently this 
verse, prohibits the marriage of one man with more than one woman and 
likewise the marriage of one woman with more than one man because in 
the entire text of the Vedas only the singular number is used. 


There are many such verses inthe Vedas dealing with the topic of 
matriage. 


etait 


THE NIYOGA 


(1) ‘Where are you, O ASvins, by night? Where are you, by the 
day ? Where is your halting place ? Where do yourest for 
the night ? Who does bring you homeward, as the widow 
draws bedward her Devara (i.e. appointed husband or 
husband’s brother), as the bride attracts the groom ?” 

(RV. X.40.2) 


(1) “we feagdiar gz aeaicheaar Herfalaed era: Hziag: | 
Sl ai maar fata gat acy a ata) aoe gees at n’” 
(RV. X.40.2) 

The word Asvins, occurring here, has fully been explained already and 
on the authority of the Nirukta and the Brahmanas, it means ‘‘a pair” of 
natural phenomena, e. g., day and night, the Sun and the Moon, morning 
andevening twilight, and also water and fire. Here our author takes 
this word in the sense of married pair. According to him, the word 
“devara’ in this verse, on the authority of the Nirukta, means ‘a second 
husband’ :— 

“eax: weata ? feta ay ger” = (N. IIL.15) 
i.e., devara is so called as he is the second husband. Ordinarily it means 
‘husband’s younger brother’. According to Hindu law books, husband’s 
i rother is entitled to marry a widow, who is Aksata yoni (i.e. a virgin) :— 
“qeat faaa searat arar aa Fa aa: 1 
anata faaraa fart farta 2az: (7S, 1X.69) 


Hag ary tat araaal vA 
aang aftesia ar qatar safer wv” 
(NS. and also MR. 153) 


Durga, the commentator of the Nirukta, also supports this view :— 


“arfg ad: atat farata aat agama saan faaa gfe 2az: 
gegoua iy” 
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(2) ‘Choosing her husband’s Loka (i.e. family or world of 
company), O man, this woman has fallen down (out of sorrow) 
beside thy lifeless body. Faithfully she adheres to the Ancient 
Law. Bestow upon her riches and offsprings.” 


(AV. XVIIL3.1) 


(3) ‘Rise up,O woman! and come unto the world of life; (in 
vain) you are clinging (lit. laying yourself down by the side 
of) to one who is lifeless. Wifehood with this, thy husband, 
who took thy hand and wooed thee as lover, was thy lot.” 


(AV. XVIII.3.1 ; RV. X.18.8) 


a ey 


(2) “ge aw afaetia gorat f& dea od cat ney sae 
ad quadgaadat ae sat shor Be Ufe w” 
(AV, XVII1.3.1) 


. . - ! ~ 
(3) “gated ariifa slate aarazagiaa Qe | 


wa 


gragiaed ffuskadd wast acanfa a aga 
(AV. XVIIE3.1 5 RV. X.18.8) 


A faithful translation of these verses has been given above. But 
the explanation given by Dayananda ditfers greatly. He maintains that 
these verses establish the theory of Niyoga (i.e. appointment). According 
to him, a widow (after her husband’s death) or a widower is not entitled 
to remarry as monogamy on either side has been ordained. In case they 
need procreation, the Niyoga should be adhered to, i. e., under the mutual 
understanding a pair of widow and widower can beget children, under 
certain restrictions for the benefit of a widow or widower. It is quite 
clear from, ‘“‘Bestow upon her both riches and offsprings’’. 


(AV. XVHI.3.1) 


The word ‘Didhisu! means a second husband. The word ‘Devara’ 
according to Yaska also means a second vara, But tte Western inter- 


preters find a reference here to the Sati system, which according to them 
was in vogue in pre-Vedic times. Griffith explains the phrase ‘Purazam 


(Contd.) 
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THE NIYOGA 


EXPLANATION 


The above-mentioned verses enjoin Niyoga (i.e. a marria; 
appointment) between a widow and a widower. 


O married pair! where do you abide by the night, where do yo 
the day, where do you make your earning (Abhi pitvam, i.e. Praptim Ku 
where is your halting place and where is your sleeping chamber (Saj 
Sayana-Sthanam) ? 


These questions are put to the husband and the wife. The 
number here denotes that one man should marry one wife only. Sin 
one woman should have one husband only. Their mutual love shou 
lasting with the result that they should not forsake each other and 
should be no adultery. (A bride should approach the groom) as a 
accedes her second husband. (For the interpretation of the word £ 


following is the evidence :-— 


(4) ‘‘A Devara is so called because he is the second (D 
husband (Vara).” (N. 


A widow is permitted to make appointment (Niyoga) with a 
husband and a widower witha widow. A widow should contact her 
Niyoga with a widower only for begetting children and not witha bac 
Similarly a bachelor should not enter into Niyoga with a widow. 
purport is that a bachelor and a virgin should marry only oncz. 


(Contd from page 280) 


Dharmam’ as ‘ancient custom’. He says :— 


“There is reason to believe, by the Aryan immigrants in the e 
times, but not generally observed, when these funeral hymns 
composed. Old Northern poetry contains many instances of the obse 
of this ‘ancient custom’. Nanna was burnt with Baldr ; Brynhilc 
orders that she should be burnt with Sigurd; Gunonhild slew h 
when Asmund died ; and Gudrun was reproached with having surviv 
husband.” 


But according to the Grhyasititras both these views are not 
able because the ASvalayana Grhyasutra (IV.2) states that ‘‘the 
second (2) is spoken by the busband’s brother, a foster son or i 
family servant, who makes the widow leave the body of the dead.” 


(4) “@at: weara fgeitat ae seat” = (WV, IIL.15) 


eee 
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the circumstances (described above) Niyoga is ordained. A second marriage 
is never allowed among the Twice-borns (Dvijas). Second marriage is 
permissible only in the Sndras as they are devoid of education and the 
culture (of the learned), 


How should a man and a woman duly contacted by Niyoga behave 
towards each other ? Here the Mantra says (as follows) :~ 


“Like a bride towards bridegroom.” As a married woman draws 
bedward her husband for begetting offsprings, even so should a widow and 
widower behave after entering into Niyoga, like wife and husband for the 
purpose of procreation. (RV. X.40.2) 


(yam Nart etc.) This widow, renouncing her dead (Preta) husband 
and desirous of her husband’s happiness approaches thee, O man! according 
to the Niyoga ordinance as a (second) husband. Accept her and produce 
offsprings by her. The widow is qualified further as ‘following the ancient 
law’ ordained by the Vedas she accepts thee as her husband under MNiyoga. 
Do thou also accept her and make her produce offsprings at this time in 
this world, i.e., conceive and make her pregnant.” (AV. XVIT.3.1) 


(Rise up, etc.) O widowed woman ! leave thy deceased husband 
(Gata+ Asum) and approach (£hi) thy living second husband (Deyara) and 
live with him for begetting children. Thy offsprings (obtained through 
Niyoga) shall belong to thy (dead) husband who took (Hasta Grabha) thy 
hand (in marriage). If the Niyoga has been undertaken for the (benefit of ) 
the appointed (second) husband, then these children shall go to him. The 
widow can have such offsprings. O widow! rise up if thou desirest to 
enter into Niyoga contract after the death of your married busband ; 
approach a widower for procreation and enjoy happiness. 

(RV. X.18.8 ; AV. XVIII.3.2) 


(5) “OIndra, the showerer! make her (the mother) of good sons 
and fortunate. Vouchsafe in her ten sons and make (her) 
husband the eleventh (or husbands eleven),’’ (RV. X.85.45) 


(5) “gat caftez rhea: agat gant Ft 
anieat gaiat Ufe fated afr’ (RV. X.85.45) 


This verse has been cited above to prove that a woman is allowed 
to have eleven husbands, i.e., one ‘married one’ and ten after his death 
(in case she needs offsprings) by way of Niyoga. The word "Indra’ 


(Contd.) 
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(6) ‘‘Soma gets her first ; Gandharva wins her next; Agni is the 
third Pati (i.e. Guardian or protector) and the fourth one is 
human being.” (RV. X 85.40) 


(Contd. from page 282) 


has been interpreted here by Daydnanda asa “main (husband) who 

is capable of conceiving and making her pregaant.’” The word ‘Midhvah’ 
(i.e. showerer) is significant here. The last sentence of this verse 
“Patim Ekadasam Krdhi (RV. X.85.45) is again translated by our 
author as ‘Let her have eleven husbands’. But the word ‘‘EkadaSsa” 
(also) means as “eleventh” as we have translated this verse above. 
Dayananda differs and takes it in the sense of ‘eleven’ instead of 
‘eleventh’. I agree with S. Dayananda but to accommodate others’ 
view, I have given here alternative explanation for comparison. 


I take the word ‘Indra’ here in the sense of ‘‘God’. This Mantra 
is a prayer to Jndra, ‘‘the Bestower of all boons’. The maximum 
number of offsprings is fixed here ten. Andin this way the husband’s 
number in the family would be naturally ‘eleventh’. It shows the 
maximum (total) number of members of the family. It does not enjoin 
that a woman should marry eleventimes one after the other. It is a 


Vedic Fassily Planning. 


(6) “a: saat ae maat faz sd: 1 
areata ares afteadtaed waar: u” (RV. X.85.40) 


The following note from Grassman deserves notice here :— 


“As the typical bride ‘‘Surya” was first married to ‘Soma’, so the 
young maid originally belongs to him, thento the ‘““Gandharva’”’, as 
the guardian of virginity, then to “Agni”? as the Sacred fire round 
which she walks in the marriage ceremony and fourthly to her human 
husband.” 


Here I offer another interpretation, which may differ from the one 
given by our revered author, for the consideration of scholars : 


The word ‘Soma’ here means ‘the moon’, We know from the 
following verse that the Moon is the Lord of herbs and her nourishing rays 
make the young maid healthy :-— 


“Soma Osadhinam-Adhipatih”. (Pdaraskara 1.8.12) (Contd,) 
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(7) ‘Be not hostile to Deyara or to thy lord; prosper here (O 
bride) ; be tender to animals, be self-controlled ; be very 
glorious. Bring forth heroic offsprings. Love the Devy (i.e. 


(Contd. from page 283) 


The word Gandharva here means the Sun, Colebrooke always 
renders ‘Gandharva’ in this hyma as the Sun. (See Colebrooke’s Essays, 
Vol. I, p. 210). One more point here deserves serious considération that 
only four names, e.g , ‘‘Soma, Gandharva, Agni and Manusya ja,” are enume- 
rated here and not “‘eleven’’. 


Here the first three names, i.e. Soma, Gandharva and Agni, 
respectively may mean, the Moon, the Sun and the Fire and they are 
evidently not human beings; only the fourth one is described as “man- 
born” (Manus ya+Ja, i. e. human beings). Inthis way Soma, Gandharva 
and deni (the Moon, the Sun and the Fire) are the protective divine 
forces which cause three stages of pre-youth period of a girl (e. g. infancy, 
childhood and teenage, i.e. Saiiava, Balya and Kaumdra), The 
word “ageaay:” is (in Singular Nominative case) derived from “AG 
/aa+fae according to aphorism “aqaqaawat faz (P. 3.2.67) by 
changing “A” into “av” under Rule “fag”- aatcqarfareaq’” (P. VI.4.41). 
fexvaaeit reads “qdalsg Aguast:” for “qtlaeg ageaat: 0” 

Thus this verse allows. only ‘one man’’ to be married by a woman. 
In this way, the verse may not refer to the idea of Niyoga. 


Cf. : “al aeanaata mural aqaraz | 
wa a gatrarnefiadgam gam” = (RV. X.85.41) 
Here also we find Soma (the moon), Gandharva (the Sun) and Agni 
(the Fire) described as the guardians (Paris, ./ Pa ‘to protect’) of the girl. 
Rsi Dayananda also accepts this meaning in the Samskara Vidhi (p. 165). 


He writes, “am ga ste watgd(qateng) ofa wy sca get aaa Hr 1” 
[SV. p. 165, Vedic Yantralaya, Ajmer edition, 1975 (V E.)]. 


(7) “stqgeeatfaedtate frat aged: gant gaat: | 
amMadt ateqequiar eaaaatia wert aw? (AV, XIV.2.18) 
, (Contd.) 


Dani a i 
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Devara i.e. husband’s brother). Tend well this sacred (house- 
hold) fire ; be soft and pleasant.”’ (AV. XIV.2.18) 


EXPLANATION 


Now (by these verses) the number of Niyogas and the offsprings is 


restricted, i.e., how many times should Niyoga be undertaken, or how many 
children can be begotten ? 


O Indra! i.e.,O married husband ! thou art showerer (lit. giver) of 
the semen virile. Make this bride pregnant by giving her seed. Make her 
the ‘mother of good sons and extremely happy. Vouchsafe in this, thy 
married woman, ten offsprings only but not more than this. God has 


(Contd, from page 284) 


Here the word ‘‘Adeyr-++Ghni’? which means ‘be not hostile to 
Devara’ has a variant reading as ‘‘Adeva+Ghni’’ which means ‘be not 
hostile to Deva, i.e. father-in-law.” 


Similarly there is another reading for Devr-Kama (ie. loving thy 
Devara) as Deva-Kama, which means “‘be devoted to thy husband’s father.” 


Cf. : “mealvaartafacafa frat agea: grat gaat: | 
atq: 3a (a) HTAT eatar Tet AT Ww? (RF. X.85.44) 


The formulae contained in this and three successive verses in the 
Rgveda (X.85.44) are repeated when the bridegroom has returned with 
his bride to his home, and offers Fire Sacrifice there. In this verse the 
bride is addressed :-— 

“(Look at thy husband) with no angry eye ; be not hostile to 
thy lord ; be tender to animals ; be amiable, be glorious ; 
be the mother of heroic sons ; be devoted to Deva (i.e. God 
or Father-in-law) (or to Devry, i.e. husband’s brother) etc.” 

In all such verses we find the word Deva which means God or 
father-in-law. The alternative reading Devry (cited here by our author) is 
found only inthe ‘Ajmer edition’. It indicates that the bride should 
respect her father-in-law or should have regard for her husband’s brother. 
This may not be a (positive) proof to establish the theory of Niyoga 
with Deyara. How can a priest bless and curse the bride at the same 
time (i.e. on her marriage) that she should have second husband if her 
husband dies? It will prove a curse rather than a blessing. 


iM ii 
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ordained that a man should beget ten children only. Owoman, have only 
eleven husbands including married husband. The idea is that ifa rarely 
dire calamity happens to come and that the husbands die one after the 
other (without begetting a child) the woman is permitted tocontact Niyoga 
with ten persons only for procreating offsprings, Similarly the man when 
his married wife ceases to exist, can contact by Niyoga with one after the 
other widow upto the number of ten only in case no issue is available. But 
if there is no desire on the part of a widow or a widower to have Niyoga, he . 
or she is free not to do so. (RV. X 85.45) 


The following verse enumerates the names of the different husbands : 


O woman! thy first husband by marriage is called Soma (i.e. 
gentle) because he is endowed with qualities of gentleness, &c. The second 
husband obtained through Miyoga when you have become widow is called 
Gandharva, because he understands what sexual intercourse is. .The 
husband with whom thou contractest Niyoga third time is styled as Agni, 
because all his corporeal substances burn as if they were on fire when he 
finds himself contracted by Niyoga with thee who hast had already sexual 
intercourse with two men. O woman! all thy husbands from the fourth 
upto the tenth are termed as Manusyaja because they have ordinary strength 
and potency. Similarly the woman also gets the names of Somya, Gandha- 


rvi, Agneyi and Manus yaja because of the respective qualities. 
(RV. X.85.40) 


O woman! thou servest thy husband by marriage as well as thy 
second husband (by Niyoga). Be tender to (domestic) animals. Acquire 
auspicious virtues. Regulate all household affairs rightly. Attain best 
knowledge and noble grace. Be devoted to the bringing up of children. 
Produce heroic sons. Be desirous of having second husband by MNiyoga. 
Enjoying all bliss be pleasant to the other. Tend domestic and sacrificial 
fires devotedly, and perform all duties at home.” (AV. XIV.2.18) 


Here the institution of Niyoga in times of dire calamity is sanctioned 
for men and women both.* 


Pea 


* The curious reader is advised to read the relevant portion of the 
Satyartha Prakasa of Swami Dayananda where many examples from the 
Epics (Mahabharata etc.) have been cited as historical evidences, supported 
by Smytis and other scriptures. 


THE DUTIES OF THE RULER AND THE RULED 


The following stanzas deal with the regal duties : — 


(1) ‘(Like the Sun and the Moon the enlightened and just acts of 
the rulers) embellish the three state assemblies. (Through 
them people get victory) in Vidathas (i.e. wars). (These 
assemblies serve) multifarious (Purtxi) and universal (Visvani) 
purposes. I ordain (Apasyam) that men of mental progress 
(Manas4a-Jaganvan), high administrative efficiency and knowing 
the system of secret spying (should return to them).” 

(RY. IIT.38.6) 


ee 


(1) “alia wart faad gain ofe favalfa ara: agifa 
ata Aaa aa aa Taal ait args ww’ (RVII.38.6) 


Our author has cited this verse from the Rgveda in order to prove 
that the Vedas throw light on the duties of the ruler. He has his own 
rendering and his own free and original explanation. The meaning is 
not very clear. No other translator, Indian or European, has derived 
this sense from this verse. In order to rightly understand our author 
we should take into consideration the following words which I reproduce 


here alongwith their meanings as given by our great author :— 


(a) Trini : Three. 

(b) Vidathe : In the battle-field. 

(c) Purtini : Multiformed, 

(d) Visvani : Of universal (benefit). 

(e) Rajana Sadansi: State Assemblies, 

(f) Vrate : In their duties. 

(g) Gandharyan : Men having efficiency in administration. 

(bh) Vayu-Kesan : Kegéas mean solar rays, i.e., persons having 
access every where through “air like” 
invisible spies, (Contd.) 
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(2) ‘(O God !) thou art the birth-place of the princely power : 
thou art the centre of the princely power. May none of us 
desert (lit. harm) Thee : do me no harm.” (YV. XX.1) 


(3) ‘I deem that world holy, where Devas, with Agni dwell and 
where priestly rank and princely power move together in co- 
ordination.” (YV. XX.25) 


(Contd. from page 287) 
This interpretation is wholly original and logical. I cite below the 
English rendering of Sdyana’s paraphrase of this verse for comparison :— 


“Royal Indra and Varuna, embellish the three universal sacrifices 
(and make them) full (of all requisites) for this celebration : 
thou hast gone te the rite, for I have beheld in my mind, at 
this solemnity, the Gandharvas with hair (waving) in the mind.” 


According to the Scholiast, Gandharvas are the guardian of the Soma, 
i.e. Soma-Raksakan., 
Griffith translates it :— 


“Three seats ye Sovarans, in the holy synod, many, yes, all ye 
honour with your presence. 


There saw I, going thither in the spirit, Gandharvas in their course 


with wind blown tresses.” 


He explains the three seats as heaven, the firmament or mid air, and 
earth. Griffith agrees with Dayananda in accepting Gandharvas to mean 
guardians. They are, according to him, ‘sun beams’, 


Professor Wilson remarks, ‘This stanza is singularly obscure and _ is 
very imperfectly explained by the commentators.”’ 


Shri Daydnanda quotes this verse in the Satyartha Prakasa also where 
he explains it a bit differently. 


(2) “qata aes ase afacfia | 
arear feVatear at BU: Ww? (YV. XX.1) 


(3) “aa aa dad d aracat ata: ag) 
a ale 40% 43g qa Bar: warftaat nu” (YF. XX.25) 


ee ee eT | 
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EXPLANATION 


In these verses duties of the ruler are ordained. As the bright (Rajana) 
Sun and the Moon illuminate all corporeal objects, so the just and enlight- 
ened deeds of the sun-like and the moon-like virtues adorn (Bhisathah) the 
three assemblies (Zrini Saddnsi). People derive, from these assemblies, many 
pleasures and joys, e.g., victory in the war (Vidathe). By these State Assem- 
blies men adorn all the things and all living beings of the world and thus 
obtain happiness. That is to say, one of them is the Rajarya Sabha, where 
only the administrative and executive (business) is transacted. The second 
is the Arya Vidya Sabha, working for the advancement of education and 
learning. The third is the Arya Dharma Sabha whose function is to propa- 
gate by (oral or written) precepts morality and righteousness and to (adopt 
measures) for prevention of unrighteousness and corruption. But all these 
three Assemblies in general matters should work unitedly and should (strive 
to) promote good conduct among the masses. Wherever the righteous 
and the learned (members) in these assemblies (after due deliberation) dis- 
tinguish the good from the evil and encourage people to perform righteous 
actions and to restrain from doing what they ought not to do, there all 
the subjects remain always happy. It is certain that in a country where 
there is (absolute) monarchy, subjects are oppressed. I know (lit. have seen) 
it. God ordains that only there the masses enjoy all happiness, where the 
Government is run by the (State) Assemblies. Only that man, and none else, 
is eligible for (the membership of) these assemblies who has an access 
(Jagan-Van) (to the right understanding of) justice, truth, various sciences 
(Vijfiana) and righteous conduct. It is a divine commandment and it must 
be obeyed, that only such persons, and none but them, should be made 
members of these assemblies as are ‘Gandharvas’ (i.e. expert in land 
administration and Government) and ‘Vayu Kesan’ (i.e. well versed in 
knowing all world events by employing spies who go every where like the 
invisible air). These members like the rays of the sun (Kegahi, i.e. solar rays) 
Shed the light of truth and justice and are inspired by an urge to do good 
to all. These members must be righteous in their inner heart. 
(RV. IT1.38.6) 


O Supreme Lord! Thou art the origin of the Ksatra, i.e. the state- 
crafts. Thou art the centre of the administrative power, i.e. the promulgator 
of the laws of government. Graciously grant us the capability of running 
the government so that we may be good administrators and (experts in) 
state-crafts. None of us may disregard Thee and be a non-believer. May 
we Notbe the victim of Thy wrath so that we may be efficient to run the 
administration rightly in Thy creation. (YV. XX.1) 
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Here the word ‘Brahma’? means God, Veda and God-knowing, ie. 
Brahmana. The Ksatra indicates persons possessing qualities of valour and 
fortitude. That country where Brahma and Ksatra move together in co- 
ordination possessing adequate knowledge is to be regarded as sacred and 
it inspires the people there to perform the Yajyias. Subjects are happy in 
that country alone where the learned (worship) God and performthe sacri- 
fices, e g. Agnihotra. (YV. XX.23) 


(4) By the self-effulgent Savitar’s (i.e. creator’s) impulsion, with 
(two) arms of Asvins, with (two) hands of’ Pusan, with the 
(medicina]) herbs of the Asvins, I besprinkle Thee for splen- 
dour, for a spiritual (Brahma) lustre; by special power 
(Indriyena) of Indra, I besprinkle Thee (O President) for 
strength, for prosperity and for fame.”’ (YV. XX.3) 


AS Tah . Tos ay a 1 
(4) “aes eat afag: saasheaaiatgeat geo geareara 1 
afedtaasia aaa agasaata eae 
eeqeahgae data feet arasha feat un” (YV. XX.3) 
The litera! translation of the verse needs some explanation. This 
verse is addressed to the president of the state or state assemblies. When 
a king or president of a state assumes powers, he is to undergo some 


sacred ceremonies. One of them is ‘‘Abhiscka” (i.e. besprinkling with 
sacred waters). This verse refers to it. 


Daydnanda explains some of the technical words :— 
(a) Savituh : Of God, the Creator. 
(b) Asvins : The sun and the moon. Their two arms 
being the strength and power. 
But it would be better if we take them as 
progress (Sun) and peace (Moon). 


(c) Pxsnoh Hastabhyam : With two hands of Pasan, i.e., with the 
possession and gift of the nourishing Pranas. 


(d) Af$vinoh: Bhaisajyena : With the mass of medicines of the earth and 
the upper regions. 


According to ritualistic school, which is adopted by Mahidhara and 
others, these verses are recited in Sautramani. An Asandi, or Sacrificer’s 
seat representing a throne, is placed between the two altars, two of the 


(Contd.) 
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(5) ‘Thou art ‘“‘Ka” (i.e. All Bliss). ‘‘Noblest Ka’? art Thou. 
Thee for (eterna!) bliss ; Thee for (state) pleasures. 


O Fair-famed ! O Rightly Auspicious !! O Real King !!!”” 
(YV. XX.4) 


(6) “My head be glory, my face be fame, my hair and beard be 
brilliant lustre, my breath be king and deathlessness, my eye 
Sole Lord, (and) mine ear Virat.” (YV. XX.5) 


EXPLANATION 


O President of the Assembly! under the ordinance (Prasave) of the 
Self-effulgent Creator of the universe, thou art endowed with the two arms 
of the Asvins, i.e., strength and vigour being the arms of ASvirs, i.e. the Sun 
and the Moon; with the hands of Pagan, i.e. with the possessions and gifts of 
nourishing Pranas and with the disease-averting herbs produced by the 
earth and the upper regions (co-operatively). I besprinkle thy head with 
perfumed waters (so that thou mayest) shine with virtues, e.g. Justice and 
thou mayest propagate high learning. I appoint thee for performing the 
King’s duties with the help of the highest power of the Almighty (and thou 
mayest attain) the excellent strength, supreme knowledge, glorified universal 
empire, and the fair fame. It is a precept from God. (YV. XX.3) 


O Supreme Soul! Thou art all bliss, make us also happy, granting 
us (the boon of) the good government. Thou art the noblest bliss (Katama); 


(Contd. from page 290) 


legs being on the Southern andtwo on the Northern grourd. A _ black 
antelope’s skin is placed over it on which the sacrificer sits and recites the 
verse (Y¥. XX.1) translated above. 


Then the Adhvaryu besprinkles the Sacrificer with the remains of the 
libations which are made to run down to his moath. This is done by the 
reciting of this verse. 


(5) “alsia wadisla med car ara cari 
Aisin Gagqa aati” (YV. XX4) 


Here the word ‘‘Ka’”’ also means Prajapati, i.e. the Lord of Creatures. 
Cf. YV. VII.29. 


(6) “fadl & efdatt ga fafa: Satsa eater 
at A not ayaVame ayfae tag wv’ = (YV. XX,5) 
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render us also supremely joyous by (granting us parliamentary government). 
We approach Thy shelter for eternal bliss. We invoke Thee to bestow upon 
us benign administration. 


O Fair-famed, i.e. O Eternally Glorious ! O All Bliss and Bestower of 
happiness !! O Real King, i.e. Revealer of Truth !!! Thou art the bestower 
of real government. O Lord ! we recognise Thee alone, the Paramount King 
of our state and assemblies. (YV. XX.4) 


The President of the state assemblies (or Parliaments) should admit 
that the royal glory is like his head ; the noblest fame like his mouth ; the 
glory of truth and justice is like his hair and beard ; God and vital airs, the 
cause of life, like his king ; the salvation bliss, the Veda, like his Sole Lord ; 
and universal empire, and the display in various ways of qualities, e.g. truth 
and learning, like his eyes and ears. 


The members should also share this view. Let all people understand 
that they are the limbs of the President because of their being members of 
the state assemblies. (YV. XX.5) 

(7) “‘Let my (two) arms be Indra’s power, my hands be deed of 


valour. Let my soul and breast be kindly and mighty.” 
(YV. XX.7) 


(8) ‘“‘My ribs be the kingdom; my belly, shoulders, neck and 
hips ; thighs, elbows, knees are the people ; my members (lit. 
limbs) all round.” (YV. XX.8) 


EXPLANATION 


The best strength is like my two arms. A pure and learned mind and 
other organs, e.g. ears, are like (means of acquisition) my hands. The noblest 
exploits of heroism are my deeds and the kingly power is like my heart and 
soul. (YV. XX.7) 


The kingdom is like my ribs. The armed forces and the treasury are 
like my belly and shoulders. The people’s adoration and happiness and also 
(the act of) infusing (the idea of) self-reliance in them are like my buttocks. 
To make the people efficient in trade and commerce and also in the science 


(7) “ag 4 avfafzaDgeat & at ata 1 
meat aage aw”? (YV. XX.7) 


(8) “qeata UezqawAVa nasa silt 4 
BE aeeat wa faa Asyife aia: 1” (PV. XX.8) 


4-——— 
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of mathematics is like my thighs. The willing co-operation between the 
people and the legislative assemblies is like my knees. In this manner all 
the above stated acts are like my limbs. As a man has love for his organs 
and a deep interest in protecting them, so should all find wisdom in the 
protection of the people. (YV. XX.8) 


(9) ‘I take my stand on princely power and kingship. I reside in 
horses and cows. I live in limbs, the body and vital Breath. I 


stay on welfare, on upper regions and earth and I recline on 
sacrifice.” (YV. XX.10) 


(10) ‘‘indra, ‘the rescuer; Indra, the helper; the Brave who is 
rightly invoked in every battle (or who listens to every invo- 
cation). 1 call Jndra the Almighty who is invoked by all. 


May the Bounteous /ndra bless us with prosperity.” 
(YV. XX.50) 


EXPLANATION 
(God declares) :— 


Ilive in the kingdom waich is administered righteously and in the 
country which is awakened, due to the widespread literacy and morality. 
(I reside every where including) all horses and all cows and also in every 
corner (Pratyangesu) of the universe. In every soul, in every breath, in 
every glorious object ismy dwelling. Every (part of) earth, every corner 


‘of the bright firmament and every sacrifice are my living place. I am 


Omnipresent. 


Those who carry on duties of government regarding Me as their 
Supreme Lord, achieve always triumph and progressive prosperity. All 
Government officials, therefore, should strive to enlighten the people with 
knowledge and justice and should protect them so that injustice and igno- 
rance may be uprooted. (YV. XX.10) 


I beseech for the accomplishment of victory in every battle (and 
have) the shelter of Indra (God), the rescuer of the entire universe 


(9) ‘‘afa era ata facarfa cree geasle sft facorfa ity 1 
meagg ata fasstemieng aft swig oie fassrfa get 
ate anaigfaant: aia fasait ag uw’? = (YV. XX.10) 

(10) “atarciaegafintiveD gage seaDaciada | 


Gait wai gegateeg Veafer a acral arfearz: 0” = (YV. XX.50) 


294 RGVEDADI-BHASYA-BHUMIKA 


(Trataram), the most glorious (Jndram), the (mysteriously) noble fighter 
(Suhayam), the bravest (Saram), the king of the universe, the mightiest and 
the bestower of might (Sakram), the rightly invoked by all heroes and 
governing this kingdom (ie. universe) with justice. May the Bounteous and 
Almighty Lord grant victory and happiness in all our acts of Government. 
(YV. XX.50) 


(11) ‘fO Devas! (i.e. the learned) admire him who is without a 
rival, for mighty domination, for lordship, for democratic 
sovereignty and for the Godly glory, .«.-... him, son of such-a- 
man and such-a-woman and belonging to suchanation. This 
is your Ruler, O people! Soma (i.e.God) is the Lord of us, 
the Brahmanas.”’ (YV. 1X.40) 


(11) “Sa Aan aaa yas aea Nala aed sheoula aEX HATHA. 
Yueiieas 1 gARg gaRgey gaara famsagy aisdt car 
aasems meray uaa”?  (¥/. XX.40) 


According to Daydnanda the word Devas here means ‘the learned 
members of the State Assemblies’, The elected president is the head 
of the State and he works according to the advice of the legislatures. 
After his election, the President Designate has to go through some ritual 
ceremonies. The words, e.g. “Abhisificami’, clearly prove this. This 
verse refers to the ceremony when the spiritual leader of the State performs 
his “Abhiseka.” 


He pronounces the name of the President Designate, such-a-man etc.; 
he declares the names of the parents and also of the people, e.g. of Kurus 
or Pancalas or Bharatas as the case may be, these names are to be 
substituted at the proper places in the context when it is repeated during 
the performance of the ceremony. 


Here the word Jana-Rajya means “the Government of the people, 
by the people, for the people.” 


According to orthodox school, the Books IX and X of the Yajurveda 
contain the formulae required for the performance of these two 
important modifications of the Soma Sacrifice, the Vajapeya (ie. Draught 


(Contd.) 


q 


THE DUTIES OF THE RULER AND THE RULED 29 


(12) “Indra! (ie. the President) be victor, never to be vanquished 


to reign among the rulers as sovereign ruler. Be here 
repeatedly praised (by us), to be revered and waited upon anc 
worshipped (by us),” (AV. VI.98.1. 


(13) “Thou, fain for fame, an overlord ruler, hast won dominior 
over man, O Indra! 


Thou art the supreme ruler of these virtuous (Daivih) people 
undecaying and long lasting be thy sway.”’ (AV. VL98.2. 


EXPLANATION 


O learned members of the Assemblies (Devas) ! perform with dignity 
the glorious duties of government in your sovereign state which is ‘Asapatna 
(i.e. free from enemies) and Niskantaka (i.e. without internal black-sheeps) 
with the object of making its government machines, making the highes 
knowledge as the basis of entire administrative working, establishin; 
sovereign authority among the learned, shedding the light of justice anc 


(Contd. from Page 794) 


of strength or cup of victory) and the Rajasuya (i.e. the inauguration 01 
consecration of a king). 


For Vajapeya, see ‘Sacred Books of the East’, X. 41, pp, 1-40: 
Hillebrandt, ‘Ritual Literature’, pp. 141-143 ; and also Weber. 


(12) “zeal aanfa a aet ware wfatisit tag TAN | 
agea feat araralaadl aged Ween = (AV. VI.98.1) 
(13) “‘vafaenfacin: staegred ycfayfastatn | 
wa datfaa gar fa timysnetagat 2 veg u” (AV. VI.98.2' 
In these verses (also) the word Indra, according to our author, mean: 
‘the President of the Parliament or the Head of the State’. Indra mat 


mean ‘God’ also. Sayana and his followers say that Indra is a particula 
god. 


The word ‘Sravasyu’ is a desiderative form, i.e. one who desires fo 
Srava (or glory). Similarly we get other words in the Rgveda, e.g. Avasyu 
Fame or glory is called Srava because people like to hear it. Dayanand: 
interprets it as ‘Sarvasya Srota’, i.e, the king or God who listens to all. 
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dispelling the darkness of injustice like the solar rays and rendering the 
people as happy as possible. 


He alone can be the Head of the State (Raja), after his election from 
the members well-versed in the Vedas, who is endowed with gentle qualities 
(Some or Saumya Gunas) and is athome in all the sciences. O members! 
promulgate this divine ordinance among the common folk that such a 
member as well as the laws enacted by the administrative assemblies (Raja 
Sabhas) is the king, yours as well as ours. 


We, therefore, anoint this elected President of the State as well as 
that of the Assembly—such and such person, the sonof such and such well 
known father and mother. (YV. IX.40) 


May Indra, i.e. God of Parliamentary process (of running the 
government), attain victory and prosperity and may Indra never be 
vanquished. May the King of kings, the: Lord of the universe, be 
approachable by us with His truth, justice and lustre, whether we may 
happen to reside in a sovereign empire or in smaller dominions. May we 
in this world repeatedly worship the Absolute Lord of the universe alone 
who is always fit to be adored (7dya), saluted (Vandya), invoked (Pujaniya) 
and relied upon and adhered to by us. May we, O Lord of the Emperors ! 
(be able) to honour Thee in the best possible manner in our kingdom 
(so that, by honouring Thee we shall always be honoured in our sovereign 
empire. (AV. VI.98.1) 


O Indra! Supreme Lord! Thou art Paramount Ruler of this entire 
universe. Thou art like the ears (of the world) and heart of all and make 
me also graciously such (i.e. a listener).* O God! Thou art eternally 
existent and wealth of the (devoted) people (Jananam Abhibtati). Thou 
art the bestower of the desired prosperity. Be gracious and make me 
likewise. O Lord of the universe ! Thou protectest by Thy truth and 
justice all the people, who are endowed with radiant virtues and protected 
by various good governments ; may I be protected in the same way. O King 
of the kings ! This universal kingdom of Thine is eternal, well administered 
and perpetual. May it be ours asa gift from Thee. God, prayed in this 
manner, gives His blessings : ‘“‘Let this kingdom, styled as earth, which has 
been created by Me, be yours. (AV. VI.98.2) 


* The word ‘Sravasyu’ has been explained by our author as “14 ga 
aracatfa’’, i.e. serving the purpose of ears, 
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(14) ‘‘Strong be your weapons for driving away (your) foes, firm in 
resisting them; yours be the strength that merits praise, may 
not (the strength) of a treacherous mortal (survive).”’ 

(RV. 1.39.2) 


(15) “Assembly, council and army (after) him.” (AV. XV.9.2) 


(16) ‘‘In this strong hero, be ye glad, joyful; cling to him even as 
you cling to Indra, the conqueror, kine-winner, thunder- 
wielder, who quells a host and with his might destroys it.” 

(AV. VI.97.3) 


(17) “Protect my company (or the assembly), protecting its 
courteous members, O Courteous God ! 


Only through Thee, O Much Invoked (Lord), may I be rich in 
kine.” (AV. XIX.55.6) 


EXPLANATION 


The purport of the verse (RV. 1.33.2) has been given above under 
the topic of ‘Worship and Prayer’. 


Let the State Parliament and the people recognise God, as the Ruler 
of the Rulers and the President of the Parliament as their King after 
anointing him, and let them fight under his directions (Samiti). The army 
(Sena) of the noble warriors should acknowledge God and the State 
Parliament with its President as their supreme commanders and let them 
fight under their orders, (AV. XV.9.2) 


God ordains to all men :— 


O Friends! (Sakhayah)! propitiate the Most glorious Lord and 
support him (i.e. the elected king) who is a great hero (Vira), the killer of 


(14) “‘feazr a: aRaryar ating alge Ta viaewa | 
qeaenes afaal qigal at aedea arfaa: 1” (RV. 1.39.2) 
(15) “aaa a attfara atau” (AV. XV.9.2) 
(16) “gu ateag gieagafaed aaral ag a tea | 
arafaa aifng adatg qaeaRTd TH TTA AAT Ww? (AV. VI.97.3) 
(17) “aed ant ad a ® a aval: aarag: | | 
aaqM: gags faranigeivaaq uw (AV. XIX.55,6) 
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foes, skilled in war, dauntless and splendid like Indra. Declare war (Anu 
Sam Rabhadhyam) to quell the wicked enemees at the instance of him (i.e. the 
Head of State) who quelled the host of foes (Grama-Jitam) already, the 
winner of lands and senses (Go-Jitam), whose vital strength is his arm 
(Vajra-Prana), who is victorious (Jayantam) and who is the destroyer of 
his foes with his mighty prowess. Clinging to him may we attain victory. 
(AV. V1.97.5) 


O Lord! Thou art a good help in Assemblies ; protect properly my 
assembly. The word ‘Me’ (i.e. mine) which is (a derivative form of) 
‘Asmat’ refers to all men. May the members, who attend (lit. sit in) the 
assembly and who are expert in parliamentary business, protect our above- 
mentioned threefold assemblies, O Universally Invoked Lord! Only those 
presidents and members of the assemblies who learn the art of government 
from Thee enjoy happiness. May I and entire mankind duly guarded 
and protected by the State Assemblies attain a happy life of (at least) 
hundred years. (AV. X1X.55.6) 


So far we have briefiy dealt with ihe duties of the government as laid 
down in the Vedas ; now we shall give a summary of the same according 
to the Aitareya and the Satapatha Brahmanas, which is as follows :— 


The learned and the righteous members of the State Assemblies 
should be gentle and strive to provide all comforts to the nohle natured 
subjects and they should adopt a stern attitude to the wicked. A duty of 
the administrative head has, thus, twofold aspects, ie. one is ‘Sahasyat’ (i.e. 
tolerant and mild) and the other ‘Ugrayat’? (ie. harsh and horrible). That 
is to say: sometimes, due to exigencies of place, time and (the particular) 
purpose cr object, toleration becomes unavoidable and at others, under 
different circumstances a severe punishment has to be inflicted upon the 
wicked people. These are the essentials of a Ruler’s functions. They are 
Man¢zra (i.e. mild) as well as Ojistha (i.e. unbearable). It must provide 
happiness to the doers of noble deeds and inflict (stern) punishment on the 
evil doers. It must have an army also of the noble and valiant warriors 
and various equipments. (AB, VIII.2.3.1)* 


The act of administration or the duty of a government is superior 
to all other actions. It is Prstha (i.e. backbone), i.e. being a mainstay of 
the weak, it procures best comforts for them. By adhering to these duties, 


* sfacst oo: aga qualia qaguad agead aa aaa BT, AZ aifines 


ge lataq aq aata eta 11”(9) (AB. VII.2.3.1) 
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described above, people can improve the administration of a State but not 
otherwise. Therefore, the state-crafts (Ksatra) are the most important of 
all. It provides pleasures to the Sacrificer, officers and people in general, 
like their ownself (Atimavat). A good government is a source of absolute 
happiness and peace to the whole world. Therefore the art of government 
is greater than anything else. (AB. VIII.2.3.2) 


Here the word Brahma refers to the Brahmana Varna, endowed with 
all learning. The (right) performance of administrative duties depends 
upon it. The progress and preservation of (good) government (Ksatra) are 
impossible without true knowledge. (Similarly) Brahma, i.e. true knowledge, 
is established in Ksatra, i.e. heroism. The learning cannot prosper and be 
preserved without the (help of a) Ksatriya. Therefore, knowledge and 
political power move together and bring prosperity and progress to the 
country. (AB. VIII.2.3.3)** 


The officers of government should always keep their strong and 
indomitable senses under preper care, i.e., the officers must have control over 
their senses ; because it has been stated that mora! strength (Ojas) is Ksatra 
(i.e. princely power) and physical strength is Rajanya (i.e. kingship). 
Therefore, a man promotes (the dignity of ) a government on account of his 
Ojas, i.e. Ksatra, and Virya, i.e. Rajanya. He adds tothe prosperity and 
happiness of the State (in this way). It is called Bharadyaja, i.e., an 
encourageable action whichis Vrhat or Mahat Karma (ie. the greatest of 
all acts). (AB. VIII.2.3.4)*** 


Let all men aspire for this and put in all possible human efforts. 
May with all my accomplishments and merits and by God’s grace I rise (to 
the occasion) as to enjoy all prosperities and to become the member of the 
assembly (Atistha) where the highly learned sit, for the attainment of the 
position of the President (Anu-Rajya) or for obtaining sovereign power over 
lesser kings or for exercising power of the ruler of the world-wide empire 
| (Samrajya) or for ruling over and protecting the kingdom in accordance 
with law and justice, for getting the noblest enjoyments (Bhaujya), for 


* agra wafa, aa 4 aga, cata aq aa andacad ax a agenat 
aaataes fachacd aq aa aea ed Wala i” (2) (AB. VIII.2.3.2) 
. +* al a teat aa 924 wala Gg 4 ad afalted aa aan (3) 


(AB. VII.2.3.3) 


+ee 0 otal at gaa dtd saan ata: aa ate tineaeatantaar aan atat 
areata 1 aa arate wafe | aeatt 4 aga n(%) (AB. VIII.2.3.4) 
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achieving the self-government (Svarajya), for brightly shining among various 
kings (Vairajya), for establishing the paramount power (Pdaramesthya), 
for enjoying the pleasures of great empire (Maharajya), for wielding supreme 
overlordship (Adhipatya) and for bringing the subjects under control 
(Syva-Vasyaya). (AB. VilI.2.3.5)* 


Having made thrice or four times obeisance to Supreme Lord, the 
government work should be commenced. The Ksatra (i.e. political power) 
which functions under divine control prospers, grows rich and abounds with 
heroes. God ordains that brave men are born in such a_ state and 
nowhere else. (AB, VIIL.6.9)4 


All members of the assemblies and the subjects should always remain 
in contact with (i.e. devoted to) God, the most desired Lord and the most 
Adorable Master. Let all of them sit: together and deliberate in such a 
manner as to avert for ever loss of happiness and defeat. Let all of 
them desire to anoint such a person from among the Deyas (i.e. the learned) 
as is Ojistha (i.e. full of prowess) and Balistha (i.e. full of highest strength). 
He should possess extreme forbzarance (Sahita) ; hz should b2 the noblest 
because of all virtues, the ablest for taking all safely through all sufferings, 
e.g. war etc., the best among the victorious, and the noblest of all. 


Let all the people also declare, ‘“‘let it beso.’’ The consecration of 
such a person (as Head of the State) brings prosperity to all. Hence they 
have named him as Indra (i.e. the bringer of prosperity).’’ (AB. VIII.12.7)¥ | 


We consecrate as our ruler and ruler ofthe world this noblest man 
who deserves to be theruler of a world-wide empire (SG@marajya), worthy 
of protecting and achieving the best enjoyments (Bh jam and Bhojapitaram), 
shining with good knowledge and other merits (Sva-Rajam), in statesmanship, 
able to protect self-governing state (Sva-Rajyam), the light-giver of various 


* 


AMAAAUSAT ASAT wsaly TATUTATT FIST WTAsSAA Tq 
meareisatatfarcara eqrazararfassiat datfa (4) (AB. VIII 2.3.5) 
{aay aarg vat aaret aay aaret sfa facgeal agg? anemdifa! aan ca 
aq aa anafa ieag aa 4 aa: aad amafa age agg aq altag 
melfera at aaa’ ugiy = (AB. VIIN6.9) 


y “asmafaar ad 4 aararmifaest afass: afess; aan: afioqan:, 
graafafasarag afa wala agag FARA” Wo (4B. VIII.12.7) 
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kings, the winner of various kingdoms, radiant with noble glory (Rajanam), 
the guardian of the kings (Raja-Pitaram), deserving to te appointed as the 
tuler of a highly developed state (Paramesthinari1), and the elected head of 
the state. 


The political power of the person who has thus been consecrated 
brings happiness to all. 


Here in (the verb) ‘Ajani’ the Lun (i.e. past tense) is used in the sense 
of (Lat) present tense according to the following (aphorism of Panini) :— 


All kinds of past tense denote all tenses in the Vedas. (P. III.4.6)* 


The Ksatriyas, ie. heroic persons, are born (in such a kingdom). He 
(i.e. a heroic person) deserves to be the lord of all living beings in the 
universe. He is the destroyer of the wicked people (Visam-Aita), bringing 
ruin to the cities of enemies (Puram Bhetta), the killer of the Asuras (i.e. the 


evil people), the saviour of the Vedas (Brahmano Gopta) and the defender 
of the faith. (AB. VIII.12)** 


The functions of the government should be performed by the President as 
well as by others. Their (common) desired object should be (the attainment 
of) God. No other object should be desired by anybody. Let all men be 
worshippers of God.” (AB. VIII.14)*** 


When a man, desirous of ruling (over a state), is consecrated and 
elected as Head of the State in the above-mentioned manner which leads 
him to all glories, he attains the status of a king and wins all battles. He 
is victorious everywhere and -procures all good states (lit. worlds). He 
achieves the noblest rank and receives the highest respect from all quarters 
as mentioned above among therulers. He attains the highest state which 
results from the delight of victory over his foes and from running down his 


* “grafa ages faz.” 1 (P. III.4.5) 


*  vcagia arawa alt atafaat eatist carzisad fatst atsad trend 


uslaat qafest ateod aazRafs afamsafa faraca wacarferfacata 
; fammciafa get Horafe agent geatafa aaa mire adeq 
weatafa’ ictl = (4B. VIIL12) 


vee CR qeeeal TaTIAISHaAg”™ sll = (AB. VIIL14) 
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302 RGVEDADI-BH4SYA-BHUMIKA 


enemies. With the help of the State Assemblies he attains Samrajya (i.e. 
world-wide empire), Bhaujya (i.e. all enjoyments), Svarajya (i.e. self- 
governing state), Vairajya (i.e. sovereignty over various kings), Paramesthya q 
(i.e. the supreme rank), Maharajya (i.e. possession of great empire) and 
Adhipatya (i.e. sovereignty and overlordship). All these terms were 
explained above. Such a man, having won the world-wide international 
sovereign power and becoming the king of all kings in this world, attains 
after leaving this body the world of all bliss, ie. Supreme Brahma, where 
he becomes free and independent, self-illuminated (Sva-Rat), enjoys the ‘ 
bliss of Salvation, realises all his desires, is free from old age and death 
(Apta-Amyta\, and becomes (the meeting place) of all supreme glories and 
prosperities (Pararma-Indratva). It should be borne in mind that no 
calamity can befall a country where the members of the state assemblies 
consecrate a Ksatriya, who is endowed with all the noblest virtues and who 
has first taken the vow of all the above-stated glories, and elect him (as the 
Head of the State). (AB. VIII.19)* 


Ksatra, i.e. the proper protection of people through the democratic 
(method) of government, is called Svista Krta, ie. it brings desired 
happiness. Ksatra (i.e. a government), putting anendto the evil-doers, is 
verily Sama, i.e. makes (the people contented) by using peaceful devices, 
This Sama is verily Sa@mraj ya, i.e. the best government. (SB. XI1.8.2)§ 


Brahma, i.e. God and the Veda, and he alone who knows Brahma _ is 
a Brahmana. He alone deserves to be called Rajanvya, i.e. a Ksatriya, who 
has subdued his senses, is learned, is endowed w.th all virtues, e.g. bravery, 
possesses high heroism and undertakes the responsibilities of the adminis- 
trator. The country where Brahmanas and Ksatriyas co-operate and 
co-ordinate in running the government attains in every respect Sri, i.e. royal 
glory and prosperity, more and more. This Sri never decays or runs short. 
The power of a ruler lies in war. 


* “aq aaaga agfactofataa: afag aat fadt: aafe, sata wart 
farafa, aatat ust ssaafest await aeafa araisd ated eartisd 
qusa Umea Ted ataniwafard facet afer are tame: 
eusgasaey cat ws sal Siaceaga: araafa aaTTT 
aalfaata afad aafacasfatasata’ usin = (AB. VIII9) 


S “aa a feasegq u aa fara t areca & ata’ don (SB. XI1.8.3) 


eee 
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The highest prosperity and happiness cannot be secured without this 
because according to the Nighantu (II.17) Sangrama is a synonym of 
‘great wealth’. Sangrama, i.e. war is called Maha-Dhana, i.e. great wealth, 
because it is a source of the highest riches. High dignity and great wealth 
are never procured without war. (SB. XIIL.1.5)t 


Rastra, i.e. the protection of nations or country-men, is calleda 
Yajiia entitled as Asvamedha. It is not the killing of a horse and throwihg 
its limbs into the fire. (SB. XIII.1.6)+ 


When a R&janya, endowed with the above-mentioned virtues, attains 
dignity and valour, he becomes fit to govern the world-wide empire. 
Therefore a Rajanya or Ksatriya should be brave, ready to fight, dauntless 
and skilled in the use of weapons and missiles. His warriors must be able to 
destroy the enemies with their big cars running on water, land or inthe air. 
A country, in which a Rajanya, ie. ruler, of this type is born, never falls a 
victim to calamity and panic. (SB. XIIL1.9)* 


Sri (i.e. the statesmanship) based on high knowledge and noble 
merits is verily a Ra@stra (i.e. empire). The glory of the government is 
dignity (Sambhara) of the empire. Sri is also the centre of activity in a 
country. Ksema, i.e. the proper protection of the people, is Sitam, i.e. the 
safest happiness like the sleep. Vit, i.e. subjects, are called Gabha (i.e. rays). 
Rastra, i. government, is called Pasa (ie. a rod). The functions of 
government annoy the subjects; because government collects taxes and 
procures other good things from the people. A country which is governed 
by a monarch and has no partiamentary system (of government) remains 
always oppressed. Therefore one man’s rule should not be adopted. A 
monarch is too weak to properly perform the duties of government. There- 
fore the administration of government should be vested in Parliament. 
Where there is absolute monarchy, the people there become the food, as it 
were, of the ruler and he wants to devour them and they remain oppressed. 
The absolute monarch (in a way) eats poison as he, for his selfish motive 


—_— 


} “aaa aI: HxavUTREATET aT a aan Arana: att: afeqTgar 
aafa i ga a tarrer aaq” nga = (SB, XIIL.1.5) 


eee at arate” nal (SB..-XI1.1.6) 


* cusea ga wa afgara cenfa 1 aeara gu taea: ge geertsfereareit 
waeeat aa’? dei = (S8, XI.1.9) 
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and pleasure, captures their:precious possessions and oppresses them. Asa 
meat-eater having seen a bulky aninzal desires to kill it, so does a monarch 
become jealous and cannot tolerate the prosperity of an outshining individual 
among his subjects. 


Hence the benefit of the people lies in a parliamentary system of 
government. There are many mantras in the Vedas dealing with the duties 
of government. (SB. XII1.2.3)* 


—— 


* oa Teeq n ala Cezeg Ale uo Ma Tezem AEGAN aa a Teed 
mag ufas 4 way ter cat wena fazorafea : aearareat fast 
age: 1) farka cecaret atta aeara crest fanafa i a gee oa 
aga gfa” ues (SB. XIII. 2.3) 


THE VARNAS AND THE ASRAMAS 


(A Brief Reference) 


The stanza “Brahmano Asya Mukham Asit” (i.e. the Brabmana was 
His mouth) etc. (YV. XXXI) dealing with the (four) Varnas has been 
explained already (in the Chapter on Cosmogony). The following is an 
additional (amplification). 


According to (the following citation) from the Nirukta, 
(1) ‘Varna is (derived) from the Vr (to choose).’’ (N. II.3) 
EXPLANATION 


The word Varna means ‘one to be chosen’ or “worthy of selection’’ 
or ‘‘that which is selected and accepted with due regard to one’s qualities 
and actions’’. 


di (2) ‘Brahmazja is (so called because he knows) Brahma.” ‘‘Ksatra 
is Indra. Ksatra is king.’’ (SB. V.1.1) 
EXPLANATION 


That is to say that a Brahmana is a person who is endowed with 
Brahma (i.e. the Vedic Lord or devotion to the Supreme Lord) and possesses 
noble qualities and (high) learning. Similarly the words Ksatra and 
Ksatriya Kula are (applicable to) one who is highly glorious (Indra), ready 
to fight and to destroy enemies and devoted to protection of the subjects. 


(3) ‘Two arms are Mitra and Varuna. Purusa is Garta. Strength 


se 


(1) “avt: aoa" + (iv. I1.3) 
(2) “ae fe men: | aad ste: ead umd: 1” (SB. V.1.1) 


(3) “aig @ fraraent 1 geet net: | dtd at gaziraer ag aig ate a 
gaz wa: (SB. V.4.3) 
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of a Rajanya is his two arms; the Rasa (i.e. happiness) of 


Apas (i.e. Pranas) is also his strength.” (SB. V.4.3) 
(4) ‘Arrows are illuminators.” (SB V.4.4) 
EXPLANATION 


(Ksatriya is) Mitra and Varuna, because he gives happiness to all and 
also because he possesses excellent qualities. These two (qualities) are like 
the arms of a Ksatriya. Or Virya,i.e. prowess, and Bala, i.e. physical 
valour, — these two are the arms of a prince or Ksatriya. The strength of a 
king (Ksatriya) grows on by conferring the pleasure and delight of Pranas 
on the people. The arrows (/savas) are his illuminating (rays). The word 
Tsu (i.e. arrows) is symbolic for all weapons and missiles. 


Aframas (i.e. stages of life) are fourfold, viz.: (1) Brahmacarya, 
(2) Grhastha, (3) Vanaprastha and (4) Samnydasa. During the stage of 
Brahmacarya (ie. life of celibacy and studentship}, one should acquire the 
true -knowledge and training. During (the period of) a householder 
(Grhastha), one should develop all best (possible) conducts and noble 
qualities. A forest-dweller (Vanaprastha) leads a life of solitude (for the 
attainment of) communion with God and realisation of purpose of 
knowledge. A Samnyasin, having renounced the world, strives to attain the 
highest bliss of final emancipation and communion with the Supreme Soul. 
In this way (described above) through these four stages of life, a man attains 
the four ends of human existence, i.e. Dharma (i.e. righteousness), Artha 
(i.e. riches), Kama (i.e. accomplishment of desires) aud Moksa (i.e. final 
emancipation). Out of these (four stages of life), during Brahmacarya all 
noble virtues, including real knowledge and good training, should be 
acquired. The following evidence refers to (the life of a) Brahmacarin :— 


(5) ‘“Acarya (the preceptor) welcoming (or initiating) his new 
disciple takes the Brahmacdrin into his bowels. He holds 


(4) “gaat & fara: n= (SB. V.4.4) 


(5) “aadh saaaerat aerator ene aataen: t 
ad usifera sad fanfe a ard zegai daft Bar: 11” 


(AV. XL5.3) 
(Contd.) 
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him three nights in his belly. When he is born, the Devas 
convene to see him.”’ (AV. IX.5.3) 


(6) ‘*This Samit (i.e. a sacrificial fuel-stick) is earth; the second 
Samit is the upper region: He fills the atmospherical region 
with the Samit (i.e. sacrifices). The Brahmacarin contents 
the three worlds with his sacrificial fuel, girdle, labour and 
penance.’” (AV. XI.5.4) 


(7) ‘The Brahmacarin, bornearlier than a Brahmana, rose up 
with penance and attired in energy. From him are borna 


(Contd. from page 306) 


The entire hymn (4V. XI.5) is a glorification of a Brahmacarin. 
His greatness is figuratively described here and also in the subsequent 
verses. Here the word Acary2 means a preceptor or Guru. The preceptor 
performs for the disciple the part of a spiritual (second) mother and by 
the initiation (Upanayana) ceremony the young lad is regarded as 
regenerated or born anew. The Aévalayana Grhya Sotra (1.20.2) and 


other Stitras also refer to it. 
Cf. (a) “arguisfanad fadtd afsaacat | 
am aq waren atlsaaraatatqay | 
qareG aay afaat faet carara sera | (Manu. 11.169-170) 


(b) a fe factaet aaafa aves arr 1 adizaa arat faazt 
wage: Wt (Apasta, ¥.1.15,17) 
f (6) ‘gt afaesfaat etfaatataraet afaat vorfa | 
awald afaar Awa aun alert ater fafa un” 
(AV. XI.5.4) 


Here the word Samit means a log of sacrificial fuel. A Brahmacarin 
places it on sacrificial fire. The greatness and dignity of a Brahmacarin 
are not limited to any particular region but he conquers the whole 
universe with his labour and penance. 

(7) “gai mat aaleh aga aa aataeareiefacsa | 
| aenivad Rah aa eyes arra Gl agar anny wv” 
(AV. XI.5,5) (Contd.) 


308 RGVEDADI-BHASYA-BHU MIKA 


Brahmana, the highest Vedic Lore and all Devas—accompanied 
by immortality.” (AV. XI.5.5) 


EXPLANATION 


The Acarya or preceptor, i.e. the imparter of knowledge and learning, 
having initiated a Brahmacdrin invests him with a sacred thread (Yajiiopa- 
vita). He instructs him (the necessity of ) firmness in his vow or undertaking 
and bears him, as if it were, in his womb (like a mother) for three days 
and three nights. This is to say that he gives all (essential) instructions 
and explains to him the (proper) procedure of study. When he attains all 
learnings and becomes a scholar, he is regarded as born of knowledge. The 
glorious ones (i.e. Devas—the learned) convene toseehim. They joyfully 
honour and eulogise him by saying, ‘‘Due to our good fortune and the 
favour of the Supreme Lord, you have become learned amongst us for the 
benefit of entire humanity.” (AV. X1.5,3) 


With the fuel for Agnihotra, the Brahmacarin fills the earth and the 
shining up-regions, i.e. he renders all beings living in these regions, happy 
with his learning and sacrifices. He fills with joy all living beings by 
penance as well as righteous conduct, teaching and propagating and also 
by adopting the symbols of celibate life, e.g., the Agnihotra and the girdle. 

(AV. X1.5.4) 


The word Brahmacarin is derived from the root ‘Car’ (to move) by 
adding the (noun) Brahma. Thus it meansone, whose nature is to move 
(as if it were) in the (study of ) the Vedic lore. ‘He is robed in energy’ 
means that he performs the severest penance. He is Brahmana because he 
knows the Vedas and God. He is the first (Paria), i.e., his Asrama being 
the first (in graded order) is an (additional) glory to other Aframas. He 
excels all by his virtuous (Dharma) conduct and remains firm. . The learned 
(Devas) eulogise him, who is Brahma-Jyestha, i.e. who surpasses all by his 
knowledge and learning and who regards God as the greatest of all, is 
endowed with the supreme bliss, because of his knowledge of God and 
final salvation and has become a well-known (Ja@tam) scholar of the Vedas. 

(AV. XI.5.8) 


(Contd. from page 307) 


Here the word Brahma in the first half of the verse may mean a 
Brahmaya. Brahmacarya is the cause of attainment of Brahmanahood. 


= 
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(8) ‘Lighted by Samif (i.e. knowledge), goes the Brahmacarir 
clad in antelope-skin, consecrate, long-bearded. He goe 
swiftly from east to northern ocean, grasping the worlds 
frequently bringing them near him.” (AV. X1.5.6 


(9) “The Brahmacarin revealing Brahma, Apas, the world, Praja 
pati, Viraj and Paramesthin and living as a germ in the wom 


of the Immortal, has become Indra and destroys the wicke: 
(Asuras).” (AV. X1L5.7 


(10) “By self-restraint (Brahmacarya) and by penance, the kin; 
protects the realm—he rules. By self-restraint, the Acary: 
seeks a Brahmacarin (to instruct).” (AV, X15.17 


(8) ‘“suarafa afar afta: reat satay dtd) Ddsaa: 
ana Ufa qdemigat aad atara diva gguaitad WW” 
(AV. X1.5.6) 


(9) “agard aaaq aerdd ate catata aedfeos fareraty 1 
TAT Hearguen Marfaegl e yemsyrieaas uw? (AV. XL.5.7) 


Here the word ‘Junayan’ expresses the idea of ‘generating’. But it 
stands for ‘revealing’, i.e., explaining to the citizens of the world the 
greatness of the Supreme Being. It is a figurative expression. The other 
technical words occurring in the verse, i.e., Apas and Viraj, have been 
explained by our author in his explanation. Brahmacarin explains all these 
things to mankind. He by virtue of his penance and other qualities attains 


the title of Indra. 


(10) “merador aver wat cree fa terfar 
ara waaay aaarfeafregy ww” == (AV. XI.5.17) 


Brahmacarya, i.e. self-restraint, means a religious study in general and 
specially the self-restraint and purity enjoined upon all religious students 


and regarded as permanent and pre-eminent virtue. 
(Contd.) 


310 RGVEDADI-BHASYA-BHUMIKA 


(11) ‘“‘By self-restraint (Brahmacarya), a maiden finds a youth to be 


her husband. By self-restraint the ox and horse seek to win 
fodder for themselves.’? (AV. X1,5.18) 


(12) “By penance and by self-restraint (Brahmacarya) the Devas 
drive away death from them; aud by self-restraint (Brahmacarya) 
Indra brings radiance to the Devas.” (AV. X1.5,19) 


EXPLANA7ZION 


The Brahmacf@rin radiant with the above-mentioned knowledge 
(Samit), attired in black buck-skin, &c., wearing hair and beard for a long 


(Contd. from Page 309) 


The Taittareya Brahmana (III. 10.11.3) tells a tale which describes 
the great virtue ascribed to Brahmacarya :~~ 


Bharadvaja practised Brahmacarya during three lives. Indra, 
approaching him, when he was lying decayed and old, said: “Bharadvaja, 
if I give thee a fourth life, what wilt thou do with it?’ He answered, 
“TI will use it only to practise Brahmacarya.” (Muir) 


(11) “w@eior aegragald fara aq 1 
aaa AMaatal are Rite” == (AV. XI.5.18) 
(12) “qari ween gar gequatena 
ql € Aarau Faeq: eatiseg un” — (AV. _X1.5.19) 
According to Dayananda the word ‘Indra’ here means the Sun and 
the word Devas means senses, i.e., senses get light from the Sun. 
The following note deserves mention here :— 


“The hymn has been translated by Ludwig (Der Rig Veda, III, p. 452) 
and in part, by Muir (O.S. Texts, V, p. 400). According to Professor 
A. Hillebrandt, the Vedic poet’s fancy has represented the mutual relations 
of the Sun and the Moon in those of the Acarya and the Brahmacarin. 
Especially in stanza 3 (translated above), the Acarya is the sun who 
devours the dying moon and keeps him within him during three nights. 
See ‘Vedische Mytholgie’ (I, p. 47). (Griffith) 
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time and having been initiated attains the highest bliss. He swiftly passes from 
the ocean of the observance of Brahmacarya to that of the house-holder’s 
life. Grasping all the worth living regions (as if it were) he preaches law 
and righteousness again and again (to the people). (AV. XI.5.6) 


Brahmacarin, learning the Vedic lore, (securing the knowledge of) 
Apas, i.e. Pranas, and all knowable worlds, proclaiming God, the Lord of 
creatures who reveals Himself in many a way, living in the womb of 
immortality or emancipation, i.e. dwelling constantly in knowledge, like 
foetus in the womb, i.e., mastering duly all sciences, enlightening (the people) 
like the Sun (Indra), driving away the evil-doers, the ignorant, the hypocrites, 
the malevolent and ill-natured as the sun expels the clouds and the night, 


demonstrates all the virtuous qualities and destroys all the evil qualities. 
(AV. XI.5.7) 


By practising penance and Brahmacarya, a king protects the kingdom, 
i.e. attains special ability to protect the subjects. The Acarya also, by 
acquiring knowledge through the observance of Brahmacarya, should seek 
the Brahmacarin (to instruct) and not otherwise. (AV. X1.5.17) 


The Nirukta explains the meaning of the word ‘acarya’ :— 


(13) ‘An Acarya (or preceptor) is so called because he formulates 
the character (Acara) (A+s/Car) or collects the Arthas 
(Dharma &c.) (A+./Ci ‘to pick up’) or cultivates the under- 
standing (A+¥/Ci).” (N. 1.4) 


Similarly by observing Brahmacarya, a maiden when attains her 
youth, gets a youngman to be her wedded lord of similar merits and not 
otherwise. She cannot wed earlier nor a dissimilar husband. The words 
‘ox’ and ‘horse’ denote all mighty animals. Such animals and a horse 
desire to defeat their adversaries—the other animals—taking them as a 
straw through Brahmacarya. The purport, therefore, is that all men must 


practise Brahmacarya (when it is observed by the animals even). 
(AV. XI1.5.18) 


Devas, the learned, by the power of Brahmacarya (and not otherwise) 
(which includes) the study of Vedic lore, knowledge of Supreme Lord, 


(13) “mata: memqr gare greta mnfateaata onfaaia afafata 
aru” (N.14) 
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penance and the observance of righteousness (Dharma) overcome (lit. 
destroy) all the afflictions of birth and death. As by observing Brahmacarya, 
i.e. by obeying the laws (prescribed by God) verily, the Sun (Indra) (is able 
to) illumine and provide happiness to Devas, i.e. the organs of sense, 
similarly none can rightly achieve learning and happiness without 
Brahmacarya. 


Therefore, all the three (remaining) stages of human life, viz. the 
life of a house-holder &c., can prosper and enjoy pleasures only if they are 
preceded by observance of Brahmacarya. Otherwise in the absence of root, 
there can be no branches. The strong trunks, fruits, flowers, shade, etc., 
come into being only when the root is existent. (AV. X1.5.19) 


DUTIES OF A HOUSE-HOLDER 


The undermentioned verses lay down (the rules of ) a house-holder : — 


(1) ‘‘We expiate by sacrifice each sinful act which we have 
committed whether in a village or in a forest, in company or 
in corporeal sense. Svaha !”* (YV. III.45) 


(2) ‘Give me, I give thee ; bestow on me, and I bestow on thee. 
Present to me thy merchandise and J will offer thee mine.” 
(YV. ILI.50) 


— ee ee 


(1) “aq me aaeey aeaerat afefia® 1 
addragnt aufag azaamad eaigi n= (VV. 11.45) 
This verse is spoken by the house-holder’s wife or by her husband. 


The sin committed is expiated by entering into a house-holder’s life. 
(Dayananda). 


“In village’ : by oppression. “In the forest’’: by cruelty to wild 
animals, ‘‘In company” : by contemptuous behaviour. “In corporeal 
sense’ : by abuse of the tongue or other unruly limb. 


(2) “i Rafa a fe aae a ad, 
fag a avifa & fare freerty & carer” (VV. IIL.50) 
According to Mahidhara, line | is spoken by Indra and line 2 by the 
sacrificer. But according to our author God ordains to the house-holders 
here. This verse contains the fundamental principle underlying sacrifices 
“Give me, I give thee, etc.”. 
Cf, ard maqaiaa & tar araaeg a: | 
QVEIe WATT: AA: ATHATEAT 1 
geera wim fg ay an areqea aaarfaar: 11 (Bhagvad Gita) 
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(3) ‘‘Fear not, nor tremble thou, O House. To thee who havest 
strength, we come. I, possessing strength, intelligent and 
happy come to thee, House, rejoicing in my mind (i.e. spirit).” 

‘ (YV. IIT. 41) 


(4) ‘The abodes on which the wanderer thinks, where the intense 
delight abounds—we call the Abodes, to (welcome us). Let 
them know us who know them (well). (YV. III.42) 


(5) ‘The cows have been called to us here, the goats and sheep 
have been called (here) ; and here we call for Ki/a/a (a juice) 
of our food. I have come to thee for safety and peace. May 
happiness, felicity and blessings be ours.” (YV. III.43) 


The (above-noted) verses refer to the stage of the house-holder’s life. 
EXPLANATION 


May all our noblest deeds which we have performed as house-holders 
residing in (cities or) villages, e.g. the righteous propagation of knowledge, 
the procreation of offsprings, (the promulgation of) noble social order and 
other (similar) acts, resulting in universal benefit ; during the stage ofa 
forest dweller, e.g. (realisation of God, the study of scriptures, the perfor- 
mance of penance, acts resulting in the benefit of society and nobility of 
mental and sensual acts) be for the purpose of the attainment of God and 
Emancipation. Whatever sin or evil act we may have committed, ‘we 
expiate by the observance of the rules of Aframas’ (i.e. four stages of life). 

(YV. III.45) 


eR a 


(3) “Wer a Swla at aqsagqa fastascafa 1 we fate: 
gaat: gan qerifa waar atqara: uw  (YV. III-41) 
(4) datyedie saa ag ataaet az: 1 
Tgqy ame a at weg wag (VV. I11.42) 
(5) “sdgatsgg arassdgetsamrad: | aalsaeter aeraseugat Ted a: 1 
ania a: area sca figaD qa stat: gat: w= (YV. III.43) 
(Contd.) 
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God ordains :— 


‘O man ! you should speak (to one another) in the fo!lowing manner: 
“Give me knowledge, wealth, &c., for my benefit ; ! shall also give thee in 
return. Assume for me, good nature, liberality and gentleness; I shall 
also have the same for thee. Have a righteous dealing in trade, i.e. sale, 
purchase, gifts, &c,; I also shall have the same attitude for you.’’ The word 
Syaha denotes that we should all cooperate with one another in speaking 
the truth, honouring the truth, acting the truth, and in listeningto the 
truth. May all our transactions be guided by (the spirit) of truth. 
(YV. TI1L.50) 


O men ! desirous of entering the life of a house-holder marry 
according to your free option and establish homes for yourself. While 
performing (the duties of ) a house-holder shed all fears and do not 
tremble. Acquire the strength and prowess and then aspire to have all 
(worldly) possessions. (Speak to elder house-holders) I establish my home 
among you and possess courage and strength with pure mind and good 
intellect rejoicing in spirit. (YV. II.41) 


A man, (living in distant countries remembers home and its intense 
pleasures and comforts (enjoyed by him previously), He, therefore, 
invites (U pahvayamahe) to his house all persons associated with his domestic 
life, e.g. the friends, relatives, the preceptors, &c., as a mark of respect to 
them on the occasions such as marriage, &c., so that they may stand 
witness to his faithful observance of the pledges taken at the time of 
marriage and other laws to the best of his knowledge and to the fact 


that he married out of free choice after attaining manhood. 
(YV. I1.42) 


O Supreme Lord ! may we possess plenty of domestic animals (cows 
&c) and also the land, sense-organs, knowledge, light and pleasures, in 


—— 


(Contd. from page 314) 


According to ritualists the house-holder reads the Mantras 
(YV. I1I.41-43) on approaching the Daksina fire on departing from and 
returning to his house. 

The word ‘Kilala’ is read in the list of synonyms for food in the 
Nighantu. It is a sweet juice. According to Griffith *Kildla’ is meath— 


a sweet beverage, the nature of which is uncertain, 
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our life as house-holders by Thy grace. May the sheep and goats be 
favourable (Anukala) to us. The word ‘Atho’ means a thing in addition to 
the aforesaid objects, i.e. in addition to the previously stated things, may we 
have the sweetest juices (Ki/ala) of edible things. (There is a change of 
person here, i.e., second person for the third person). (Addressing the objects 
it is stated) O ye Objects! i.e. those which have been stated above, we 
procure you for my safety and well being. By obtaining you may we attain 
the joys of this world and the bliss of the next world, i.e. the perpetual 
happiness and well-being. The word ‘Sam’ is a synonym of ‘Pada’ according 
to the Nighantu. May we promote two-fold happiness referred above for 
the benefit of the others living in the house-holder’s life. (YV. IIL.43) 


